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ABSTRACT
CHANGE AND CONTINUITY IN RURAL CAMBODIA: CONTOURS OF A
CRITICAL HERMENEUTIC DISCOURSE OF THIRD WORLD DEVELOPMENT
MAY 1995
EDWARD PAUL GRAYBILL, B.A., MESSIAH COLLEGE
M.A., WESTMINSTER THEOLOGICAL SEMINARY
M.A., VILLANOVA UNIVERSITY
Ed . D
. ,
UNIVERSITY OF MASSACHUSETTS AMHERST
Directed by: Professor David R. Evans
In the present milieu of global change and redefinition,
traditional approaches to Third World development are being submerged in
a rising tide of skepticism given the dubious record of development
efforts to date. The root problem in traditional approaches to
development has been epistemological: They have failed to deal
appropriately with the complex questions of how people change their
beliefs and practices, how development insiders and outsiders reach new,
mutually constructed development meanings and understandings that
provide the basis for development praxis and address in a productive
manner the 'tradition-modernity' dialectic in development.
In recent years, increasing attention is being paid to
articulating alternative discourses of development that better address
the phenomenon of change at the implementation level, the level of
discourse. This dissertation proposes that a fusion of philosophical
hermeneutics and critical theory in the form of a ' critical hermeneutic
discourse of development' (CHDD) effectively addresses the
epistemological dimensions of the development problematic and can,
therefore, ground the discourse -practices of an alternative development.
viii
The major theorists drawn upon in constructing this discourse are Hans-
Georg Gadamer and Jurgen Habermas
.
Chapter 1 examines the development problematic, focusing
especially on the epistemological dimension; it establishes the
rationale for proposing CHDD as a viable counter-discourse, and
describes the methodology of the study. Chapter 2 reviews prominent
theories, models, and strategies of change and development, and
deconstructs them in order to free development discourse from its
traditionally positivist moorings. Chapters 3-5 describe the major
dimensions of hermeneutics and critical theory and delineate their
implications for development discourse. Chapter 6 examines the socio-
cultural background of Cambodia and introduces the case study, the
Cambodian Village Development Project, a rural development project on
which the researcher was Field Director during 1992-1994. In Chapters 7
and 8 the major dimensions of a CHDD are applied to the case study, the
aim being to demonstrate how they were exemplified in the design,
implementation, and overall discourse -practices of the project. The
study concludes in Chapter 9 with a critical assessment of a CHDD and a
discussion of the myriad development issues and questions it helps to
illuminate with new light.
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CHAPTER 1
INTRODUCTION, BACKGROUND, AND METHODOLOGY
Introduction
On Highway 5 in Cambodia, approaching mid-point toward Phnom Penh
from Kompong Chhnang, there is a stretch of a few kilometers where
the road is not paved and is riddled with holes. People from the
nearby villages stand along the road and wait for cars or trucks
to drive by, hoping people will throw out 50 or 100 riel notes to
them in exchange for their 'fixing' the road. They usually just
stand there with their hands outstretched, but some do
occasionally move a spadeful of dirt onto the road or sprinkle
water to keep the dust down during the dry season. Newcomers
throw money out their car window the first time or two past until
they realize what is actually going on.
I have made this trip countless times and only recently noticed a
new face among the people alongside the road. She is a girl,
probably 12 years old, the most disfigured person I have ever
seen. Her spine is terribly crooked, requiring her to crawl along
the ground on all fours, her emaciated and gangly limbs propelling
her forward like a big insect- -like a praying mantis, perhaps,
except praying mantises can stand up on their hind legs and she
can't. She scampers along the side of the road asking people for
money, choking in the dust as the cars and trucks rumble past, and
taking the risk of being mistaken for a stray dog and being run
over. I saw her once or twice before from a distance and looked
away. I remember thinking at the time that she must have been
created on the seventh day when God was resting.
This week, driving down to Phnom Penh, the car in front of me
stopped near the disfigured girl, requiring that I stop right next
to her. I tried to get around the car but couldn't, and finally I
glanced over at the girl looking up at me from down in the dust.
Expecting her face to be as hideous as the rest of her body, I was
stunned at how beautiful she was, how she was smiling like other
girls smile when they think people find them attractive. As I
continued driving I couldn't get the girl's serene expression out
of my mind. I tried to imagine how the world looks through her
pretty eyes, how people in such a rough, poor country treat her,
what her first thoughts are in the morning when she wakes up, how
she can have the grace and wherewithal to live her life as she
1
seems to be living it. Cambodia pierces you sometimes, even as
you are busy hardening yourself to so much of it. 1
Further down Highway 5 toward Phnom Penh, near Udong, is a
secondary school under the patronage of King Sihanouk. The school, by
any standard in Cambodia, is well-off with several large cement
buildings and other facilities. Directly alongside the highway on the
school grounds is a comparatively new structure, a vocational education
facility, on which there is a sign in bold letters: "Donated by
Development Services International, 1992 . " 2 In the nearly two hundred
times I drove past this school, on every day of the week and at any hour
of the day, I never saw any activity in the building: no classes being
taught, no activities being conducted, no life in any form. It was a
lovely and expensive structure, but it remained unused and dormant
(except occasionally for storage) for virtually the entire two years I
was in Cambodia. As my time to leave Cambodia drew near, a second
structure, nearly identical in size and appearance, was erected beside
the existing building by the same development organization, presumably
to fulfill the terms of a prior agreement. The new building seemed
destined to share a similarly uninspiring fate.
The unfortunate reality posed by this juxtaposition on Highway 5
between the glaring needs in Cambodia and the development industry's
inability to appropriately address those needs, became a recurring
theme, repeated like a mantra, throughout my stay in Cambodia. In many
ways the contrasting snapshots along Highway 5 encapsulated the
Vrom the author's field notes (8/19/93).
2The name of the organization has been changed.
2
difficulties and the challenges of development in Third World countries,
the need to critically examine how development has traditionally been
conceived and implemented- - indeed, the need to rethink the notion of
development itself. 3
The Development Problematic
The image of Third World development has undergone a radical
change since the heady days of its inception in the 1950s. Buttressed
by the success of the Marshall Plan and a climate of post-war
transformations, early development theorists and practitioners were
brimming with confidence at the ability of the West to bring its formula
for development to bear on underdeveloped countries and thereby raise
the standard of living world-wide. However, as one reflects upon the
legacy of development nearly half a century later, optimism has given
way to despair, and hope to cynicism. Herb Addo, of the Institute of
International Affairs, University of West Indies, referred in 1985 to
"the worrisome malaise creeping into debates on development thinking
(p. 13)
.
3 In a study that combines scholarly research and personal
experience and reflection, terms of reference are a difficult matter.
Apart from these introductory paragraphs and in quotations from field
notes, first -person pronouns have been avoided, except for an occasional
plural, "we" or "our" when referring to people in general or to the
experiences of the project field team. "The author," "the researcher,
"
and "the present writer" are used interchangeably. To avoid the
unprosaic he/she and his/her, the author has elected to alternate
between masculine and feminine usage throughout the study. The
aim was
to achieve equitable representation without being confusing.
Gender
biases in direct quotations have not been noted or corrected.
3
Development writers in recent years paint an increasingly bleak
portrait of development and the myriad problems it has left in its wake.
For example, Denis Goulet (1984, p. 461) observed that Latin Americans
in increasing numbers are denouncing the lexicon of development experts
as "fraudulent," while, earlier, Hans Weiler, reflecting on educational
planning in particular, suggested that something seemed to have gone
wrong with educational planning and that it now had become "a source of
frustration and the object of rising skepticism" (1982, p. 105). In
1987, D.L. Sheth remarked that the idea of development that informed
much of the thinking and analysis of the social sciences in the 1960s
and 1970s "is on its way out" (p. 155) . More recently Sachs (1992, p.
1) pronounced the end of the development epoch in stating that "The time
is ripe to write its obituary."
What has been particularly discouraging about the widely
acknowledged demise of traditional approaches to development is that
few, if any, alternative approaches have been articulated to fill the
vacuum. More than a decade ago, economist Albert 0. Hirschman, had
observed regarding development that "The old liveliness is no longer
there. . .new ideas are ever harder to come by and. . .the field is not
adequately reproducing itself" (1982, p. 372)
.
This was echoed by Lewis
(1986) a few years later when he noted that both the practical and
academic sides of development "are in the doldrums" (p . 3) . In recent
years little has changed, making it difficult to avoid the conclusion
reached in the 1990s by development specialist David Korten that the
field of development is "in a state of disarray" (1990, p. ix)
.
Injecting some irony into the discussion two years later, Sachs
4
contended that development has been so misconceived that "Indeed, it is
not the failure of development which has to be feared, but its success"
(1992, p. 3) .
Why are assessments of development so increasingly grim? On the
one hand, development efforts have enjoyed some success: Conventional
aggregate measures of economic performance have been, in many cases,
quite hopeful; average rates of growth in GDP per person of Third World
countries during 1950-1980 were generally acceptable; life expectancy at
birth has increased; literacy is notably higher; school enrollment rates
are up; and death rates have fallen (Bruton, 1985) . According to many
development theorists and practitioners, and the perspective
undergirding this study, development has repeatedly fallen on its own
sword because of its failure to deal effectively with the tension and
interpenetration between modernity ("development") and tradition. That
is, the dominant approach to development has ridden roughshod over
traditional cultures and values in the rush for modernity: it has
failed to effectively ground its efforts at introducing change in the
existing socio- culture milieu and has, instead, uncritically grafted
alien values and practices onto indigenous cultures, often producing
disjointedness and disruption. As Sachs (1992, p. 3) summarized
recently, "The campaign to turn traditional man into modern man has
failed .
"
J.C. Sanchez Arnau, in his article, "The Cultural Dimension of
Development," furthers this view: "The cultural dimension is normally
forgotten by those who have promoted 'development'; this could
provide
one of the key elements to understanding the present world-wide
failure
5
of development" (1981, p. 8) , 4 Development theorists and practitioners
have often mistakenly believed that taking traditional values and ideas
seriously as the substratum of development initiatives would reinforce
elements that impede progress and would legitimize resistance to
productive innovations and changes. This sort of ethnocentrism,
according to American political scientist Henry Wiarda, "is inherent in
virtually all our policy initiatives: economic aid, military
assistance, human rights and democracy, and the effort to initiate and
help implement agrarian reform" (1985, p. 1) . Reflecting on the legacy
of Western development efforts in India, Lloyd and Susanne Rudolph
observed: "Useless and valueless, tradition has been relegated to a
historical trash heap. Modernity will be realized when tradition has
been destroyed and superseded" (1967, p. 3) . This failure to appreciate
the delicate interplay between "endogenous and exogenous forces of
social change" has been the bane of most development efforts, according
to anthropologist Manning Nash (1984, p. x) . Although a work of
literary fiction, Chinua Achebe articulated a similar viewpoint
regarding Western "development" efforts in Africa in his novel Things
Fall Apart (1959) .
This cavalier treatment of traditional cultures and values in the
process of development is referred to as "cultural invasion" by
Brazilian educator, Paulo Freire, which he defines as a situation in
which a person from one cultural "historical situation seeks to penetrate
another cultural -historical situation and impose his system of values on
^Recent analyses of development, for example that of Harrison
(1992)
,
underscore the importance of including cultural and social
factors in the development equation.
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its members. In this "relationship of authority" the invader "reduces
the people in the situation he invades to mere objects of his actions"
(1989, p. 113) . Cultural invasion for Freire, presupposes conquest,
manipulation, and messianism on the part of the invader. This exogenous
form of development has exacted high social and human costs in terms of
personal and social violence, anguish, and displacement (Fanon, 1967;
Memmi
,
1967) . The fact that development initiatives have so often
interfered in the internal process of evolution of societies into which
they have been introduced has given rise to the cynical view that
tradition and modernity are incompatible vis-a-vis development. Paul-
Marc Henry is a proponent of such a position. He suggests that
development is by its very nature opposed to traditional culture, that
it is "a priori contradictory, even impossible, to attempt conciliating
traditional culture with development" (1981, p. 23)
.
If development, and the change it implies, is inherently
antithetical to tradition as Henry suggests, Third World development
efforts should be abandoned. Yet the deeper implications of this
conclusion are disturbing: Traditional societies are necessarily
static; productive change in underdeveloped societies cannot occur; and
civilization cannot progress. These implications are clearly counter
-
intuitive and at odds with history. In fact, as Lewis (1986) points
out, despite the difficulties of development, Third World peoples
interest in their own development "has not flagged" (p . 19)
.
Consequently, one is compelled to take a closer look at the
relationship
between tradition and modernity. An alternative to the
oppositional
view of tradition and modernity embodied in many
traditional development
7
initiatives (and, apparently, by theorists like Henry himself) is that
tradition and modernity do not stand in fundamental contradiction but
are related dialectically. Fagerlind and Saha (1989)
,
for example,
maintain that tradition must be seen as a condition for change and
improvement, not as a barrier. Similarly, the Rudolphs underscore the
symbiotic relation between tradition and modernity in observing that
they "infiltrate and transform each other" (1967, p. 3).
If tradition and modernity are indeed so related, the primary-
problem is not whether development is a legitimate undertaking in terms
of introducing change in traditional societies, but how change should be
introduced in those societies. In other words, the crux of development
resides in discovering what kind of approaches will facilitate change
that is genuinely developmental, change that does not do violence to
traditional societies and the assumptions and values that constitute
their self-understanding and identity as they progress from
underdevelopment to "modernity."
This perspective is borne out by Goulet (1980) who suggests that
many of the problems spawned by development have resulted from the
tendency of development agents to be "one-eyed giants" (p . 481)
:
Development agents have taken a myopic view of the relationship between
tradition and modernity, either (and more commonly) focusing their sight
on modernity without being sensitive to tradition, or slavishly
accommodating traditional elements that genuinely hinder progress. The
problem of development, he concludes, has been primarily one of process.
As early as 1971 Goulet and Hudson had written that the central issue of
the development debate is not birth control, foreign aid, or growth
8
rates but that "development processes" (p. 61) impede development from
taking root on a wide scale. For this reason, Arturo Escobar, writing
from a Foucaultian perspective more than a decade later, insisted that,
because of its widespread failure, the discourse of traditional
approaches to development needs to be studied archaeologically and
"dismantled" so that a new discourse can be developed which enables us
to conceptualize "developing" social systems in a new manner.
"Otherwise," he warns, "we may run the risk of not saying anything new
because the language does not permit it" (1984-5, p.378). 5
With Escobar the notion of "discourse" entered the jargon of
development. 6 More recently, David Apter (1987) has taken up the theme
of moving "from science to discourse" (p. 13) in development. He
maintains that traditional development approaches (themselves comprising
a "discourse"), being rooted in positive scientific knowledge, have
narrowed the parameters of the range, scope, and number of variables
needed to understand development in its complexity. This being the
-’Any such dismantling of traditional approaches to development
should begin with a moment of deconstruction, a critical examination of
the major development theories and their animating values and
assumptions -- the epistemological soil in which they are rooted. This
will be done in Chapter 2 of the present study.
6
"Discourse , " in this study, refers to the language development
practitioners (outsiders) and indigenous people (insiders) use, the
attitudes they maintain, and the practices they follow. Cherryholmes
(1988) uses the designation "discourse-practices" when referring to
discourse. "Discourse," he explains, "is a more or less orderly
exchange of ideas, is a particular kind of practice, and practice is, at
least in part, discursive" (pp. 9-10). An important point about
discourse, according to Cherryholmes is that meanings are reflexive in
the sense that they flow back and forth from what is said to what is
done, from ourselves to the world. In development, discourse in effect
stands between theories and techniques, and mediates them dialectically.
9
/ Sachs implores us to bid farewell to the idea of development as
science "in order to liberate the imagination for bold responses to the
challenges humanity is facing" (1992, p. 2) . These "bold responses"
will center on the power of language in discourse and the attendant
dimensions of attitudes and practices. Esteva (1992), for example,
refers to the reconceptualizing of development as a "creative
reconstitution of the basic forms of social interaction" (p . 20) . This
dissertation seeks to answer the clarion call for the articulation of a
new discourse of development that avoids the shortcomings of traditional
development discourse (hereafter, TDD) and promotes productive
developmental change within the tradition-modernity dialectic.
The Quest for an Alternative Discourse of Development
According to Nash (1984), any scheme for introducing and analyzing
social change requires ontological and epistemological commitments. An
important underlying assumption of this study is that the root problem
of development is epistemological in nature. At the core of the
"development problematic" lie the questions: How do people change their
beliefs and practices, and how do traditions change? How are
incommensurate languages about reality brought into meaningful
relationship? How are new understandings reached between insiders and
outsiders regarding what development is and what processes are
efficacious? What are the conditions of understanding? And, even if an
understanding is reached, what reason is there to believe that it is
action-orienting and will in fact change the people involved, and lead
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to change in their society? Answering these epistemological questions
is imperative in order to grasp the relation between tradition and
modernity and how one moves from the one to the other which, broadly
speaking, is the task of development. As such, methods and techniques,
which have been the fulcrum of TDD, are epiphenomena-
-manifestations of
deeper, more fundamental realities. Given the widespread failure of TDD
to satisfactorily answer the above questions, it is not surprising that
one finds Goulet (1984, p. 465) referring to the "deep epistemological
quagmire" in which development has been mired for some time.
Where does one begin to extract development from this
epistemological quicksand which has resulted in the misdirection and
misapplication of development praxis? Escobar (1984-1985), drawing upon
the work of Michel Foucault (1970, 1980), deconstructs TDD in order to
lay bare the systemic structures of power that undergird that discourse.
While such an approach has promise for criticism and for dealing with
the issues of power in development, it fails to address many other
seminal issues of development processes, in part because of what
American philosopher Richard Rorty (1991, p. 173) sees as the
"extraordinary dryness " of Foucault's post-modern analysis. He does not
mean "dryness" as in dull or irrelevant, but aridity in terms of
bloodless, in terms of Foucault's virtual erasure of the human subject
and his having given up any claim to or hope of achieving progress in
society through communication and community. Rorty puts it this way:
It is a dryness produced by a lack of identification with any
social context, any communication. Foucault once said that he
would like to write 'so as to have no face.' He forbids himself
the tone of the liberal sort of thinker who says to his fellow-
citizens: 'We know that there must be a better way to do things
than this; let us look for it together.' There is no 'we' to be
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found in Foucault's writings, (p . 174)
Yet it is precisely this "we” in interpersonal communication-
- the
hammering out through dialogue and consensus between outsiders and
insiders the main issues of development: what development is, the types
of development processes which are and are not efficacious, the
uncovering of power structures that constrain dialogue
-- that is needed
in progressing toward a solution to the development problematic. In the
opinion of the present writer, Foucault, by fixating on one aspect of
discourse to the exclusion of other vitally important considerations,
truncates development discourse. Like dependency theory in development,
his views provide the basis for critique but not for the type of
discourse that is constructive in a programmatic sense. The nagging
question that remains in Foucault is: "After deconstruction, what?"
For this reason, a different philosophical orientation in which to
ground development discourse must be sought, an orientation that
provides a needed complement to Escobar's appropriation of Foucault.
If it is true that the core of the development problematic is
epistemological in nature, it is appropriate to employ contemporary
trends in philosophy as a lens for analyzing the development problematic
and in searching for solutions. Yet development is a multi-disciplinary
and hence a multi-faceted undertaking; the terrain is expansive and
there are many perspectives that can shed light on the diverse problems
of development. Therefore, as a starting point, it is useful to examine
the contributions of cognate disciplines -- sociology and anthropology-
-
and proceed to where their analysis of change and development is less to
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the point, and then focus on the perspectives and insights provided by
contemporary philosophy.
Sociology and Anthropology
The major theories of social change articulated by sociologists
and anthropologists will be delineated in Chapter 2. Here some of the
more specific methodological guidelines that most directly relate to
implementation of change will be briefly examined. Sociologist Peter
Marris, in his book Loss and Change (1974)
,
sheds preliminary light on
the development problematic by helping to conceptualize how tradition
and modernity are related in a broad sense and how change should be
conceived. He suggests that change should be linked to extant patterns
of meaning and significance because change does not arise ex nihilo but
emerges from the womb of tradition. Anthropologists Lloyd and Susanne
Rudolph, in their aforementioned work The Modernity of Tradition (1967)
,
reinforce this perspective. In their view, the misguided opposition
that development practitioners commonly perceive between tradition and
modernity leads them to see change as having a systemic rather than an
adaptive character. They, like Marris, view tradition and modernity as
continuous rather than discontinuous: If tradition and modernity are
considered dialectically related instead of dichotomously related, then
the elements of traditional society that have potentialities for change
from dominant norms and structures become the focus for understanding
the nature and process of change. This being the case, continue the
Rudolphs, "classes and castes, religions and sects, statuses and roles,
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elements within dominant ideologies, and recessive themes in cultural
patterns all become grist for the mill of social change" (p. 10).
\
The insights of Marris and the Rudolphs rescue tradition and
modernity from the hostile relationship in which they are often framed,
and relate them dialectically; in doing so a basis is provided for
conceptualizing how social change takes place. Yet the question remains
as to how practitioners should bring about such a process in
development. Where does one start? Denis Goulet (1981) (a notable
development writer who has been referred to previously) steers the
discussion in this direction by offering what might be considered broad
methodological guidelines. Every group, he contends, has an "existence
rationality" which assures existence and cultural integrity, defends
identity, and preserves harmony with its surroundings. The key to any
sound change strategy is the recognition that every existence
rationality contains an inner core of values central to identity and
cultural integrity against which a frontal attack should not be mounted
in the pursuit of change. Rather, development practitioners should
initially focus on values on the outer margins of the existence
rationality that are pliable and provide entry points for incremental
change. When those initial changes on the outer margins take root, it
might then be possible to gradually direct attention toward the core.
Goulet's insights are intuitively pleasing and begin to trace the
outlines of a stratagem or modus ooerandi for the development
practitioner . However, Goulet says little about how this change takes
place: The fundamental question remains unanswered regarding the nature
of the processes that are efficacious in nibbling at the outer margins
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of a society's existence rationality such that transformations can
eventually take place in their more constitutive values and assumptions
at the core. As Cernea (1985, p. 10) observes in this connection, the
"rhetoric of intent" outstrips the design for action in development,
leaving us with the fundamental question "What should be done during
implementation?" Sociologists, anthropologists, and development
practitioners, in other words, have yet to satisfactorily address a
cluster of important questions: What happens during the process of
change in development when insiders with their own traditions and
cultural -historical horizons encounter outsiders with very different
horizons? What takes place when the explanatory theories of the
development outsider conflict with the self -definition and self-
understanding of the local people? This requires that human action be
made more understandable as the basis of introducing change. How is
this accomplished? Moreover, what types of interactions, attitudes, and
practices are effective in promoting change in this situation and,
further, what is their epistemological basis? In asking these
questions, the discussion has returned full-circle to consider the heart
of the development problematic and the question of appropriate
development discourse.
Contemporary Philosophy
It is precisely at this point where recent developments in the
field of philosophy are illuminating. Alasdair MacIntyre, in "The
Rationality of Traditions" (1988), takes the baton and seeks to answer
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the difficult questions asked above. He begins by observing that
traditions differ, and there seems to be no way of adjudicating disputes
and differences because there is no neutral position from which to offer
criticism: "There is no standing ground, no place for enquiry, no way
to engage in the practices of advancing, evaluating, accepting, and
rejecting reasoned argument apart from that which is provided by some
particular tradition or other" (p . 350) . Every tradition- -both that of
the insider and outsider in the development context --can provide
rational justification for its fundamental values and convictions and
there is no independent Archimedean standpoint outside culture from
which to judge contending traditions. Consequently, there are many
competing traditions, each with its own standards of reasoning, and each
with its own background of values and beliefs. This being the case,
development would seem to be submerged in a morass of relativism where
world-views collide like billiard balls and there is no way to make
meaningful judgments about the relative merits of each. Against this
backdrop, there are no grounds upon which to introduce change
meaningfully across traditions.
MacIntyre is not prepared to go down this relativist path because
he views such a conclusion as failing to appreciate the kind of
rationality traditions possess. He sees traditions as existing in a
state of flux characterized by three developmental stages: first,
relevant beliefs, texts, and authorities have not yet been put into
question; second, inadequacies of various types have been identified but
not yet remedied; and third, a response to the inadequacies has resulted
in a set of reformulations, re-evaluations, and new formulations
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designed to overcome the inadequacies (pp. 355-356). Naturally,
MacIntyre's analysis focuses primarily on the third stage of
development, and warrants further explication.
In the third stage of a tradition's development, people accept the
beliefs of their tradition in a new form (which can be a major or minor
change) and are able to contrast their new beliefs with the old. They
now perceive a "radical discrepancy" (p. 356) between the old and the
new whereby the old beliefs and practices are now seen as false or
inadequate and are questioned and eventually abandoned. The falsity is
recognized retrospectively as a past inadequacy when the discrepancy
between the beliefs of an earlier stage of a tradition of enquiry are
contrasted with the new ideas and ways of viewing the world that they
have come to understand at a later stage. According to MacIntyre, at
every stage, beliefs and judgments will be justified by reference to the
beliefs and judgments of the previous stage, and insofar as a tradition
has constituted itself as a successful form of enquiry and
justification, the claims to truth made within that tradition will
always be less vulnerable to dialectical questioning and objection than
were those they replaced.
In MacIntyre's view, entire traditions can undergo an
"epistemological crisis" in which their previously trusted methods of
enquiry and justification have become anachronistic and unserviceable.
Conflicts over rival views can no longer be settled rationally and new
incoherences arise to which answers are unavailable. The solution to a
genuine epistemological crisis requires the discovery of, or exposure
to, new concepts and the framing of some new type or types of
theory.
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The justification of this new theory will lie precisely in its ability
to achieve what could not have been achieved prior to the appearance of
the new idea or innovation. 7
From the point of view of development, it is this "epistemological
crisis" in indigenous traditions that provides the needed window of
opportunity. According to MacIntyre, when a tradition is facing an
epistemological crisis, it can encounter an alien tradition, and at that
point the claims of that alien tradition might be compelling. 8 In this
case, the people of a particular tradition are compelled to acknowledge
that it is possible to construct from concepts and theories from the
alien tradition what they are unable to provide from their own
conceptual resources: a cogent and illuminating explanation, according
to their own standards, of why their own tradition is lacking or
dysfunctional. For MacIntyre, the standards by which they judge this
new idea or perspective to be superior to their own previous view will
be the same standards by which they judged their own tradition to be
deficient in the first place.
MacIntyre's insights thus far put the overall strategy of
developmental change into clearer, more precise focus than earlier
7As examples of an "epistemological crisis" in traditions resulting
in a radical rethinking of the matter at hand, MacIntyre cites Aquinas's
reinterpretation of Augustine and Aristotle, Galileo's revolutions,
Newtonian physics, and Boltzmann's (1890) account of thermal energy
which was resolved by Bohr's theory of the internal structure of the
atom. MacIntyre also cites examples of an "epistemological crisis" in
individuals where a loss and change were experienced: Augustine,
Descartes, Hume, and Lukacs
.
8It could be fruitfully argued that the encounter with an alien
tradition itself causes the epistemological crisis, for example, in the
encounter between the outsider and insider in the development context.
18
contributions from cognate disciplines. However, given MacIntyre's
description of the third stage of a tradition' s development, he seems to
beg the key question of how traditions come to accept the "new form" of
their beliefs to begin with. Further, little insight has been gained
into what happens - -what development practitioners should actually do,
that is, the type of discourse they should employ- -in facilitating
change in the encounter between traditions. To put it another way, how
is understanding reached across cultures so that traditions can interact
and solve their "epistemological crises"? As Warnke (1992) queries in
this connection, is there even sufficient commensurability between
traditions for meaningful interaction? Will not the languages and
vocabularies of the two traditions be too disparate to allow for the
processes MacIntyre postulates? The key question remains: How is it
possible either to translate a language - in-use (language tied to customs
and beliefs) into a form that can be apprehended by the other or, from
the other's point of view, to understand the challenge the rival
tradition presents to their own tradition or language - in-use?
Before examining how MacIntyre answers this question it is useful
to briefly consider the views of other analytic philosophers like V.O.
Quine and Donald Davidson. For Quine (1976), the job of the philosopher
is to understand incommensurate interpretations of reality by making
them commensurate. This is accomplished by considering understanding an
alien discourse to be like cracking a code through "radical
translation". Donald Davidson (1983) furthered this line of thinking by
suggesting that in trying to make sense of another language or culture
one must try to maximize agreement concerning what seems obviously true
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and false. Once this is accomplished, one can understand an alien
cultural element in one's own culture. On this view, understanding a
person from an alien tradition involves making a total theory about a
total theory- -making a translation into one's own language of the theory-
implied in the other person's language or practice (Dreyfus, 1985).
This is brought about by constructing a neutral discourse wherein a one-
to-one correspondence is made between the concepts and signifiers of one
tradition and those of another. In effect, Quine and Davidson dismiss
relativity by obliterating rather than resolving the differences between
"us" and "them."
MacIntyre rejects this totalizing approach to the problem of
incommensurability as being overly grandiose and mystifying, if not
impossible. Instead, he opts for a more grounded approach of simply
learning the other language - in-use as thoroughly as possible, of
learning the language and customs of the other tradition. In this
sense, one acquires a "second first language." Once this is acquired,
one can pursue a rational justification between different traditions and
languages - in-use
,
not as in radical translation where differences are
erased, but where traditions and languages - in-use remain distinct. For
MacIntyre, if one is to justify one's beliefs or norms of actions, there
must be other beliefs and norms to act as a foil against which one can
test them. Yet, at the same time, one must know what those other
beliefs and norms are and must be able to translate them into one s own
language in order to be meaningful
.
For MacIntyre, as long as language is tied to a background of
shared beliefs and cultural assumptions, the justification of beliefs
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3.nd practices inevitably takes the form of confrontation between two
languages-in-use
. Moreover, interlocutors of both traditions must
assume a posture of willingness to learn from the other-
- accepting that
the other tradition may be superior to their own, that the other's
beliefs and practices can shed light on the matter at hand from which
they can be educated. In contrast to the "radical translation" thesis
of Quine and Davidson, for MacIntyre it is precisely the otherness of
the alien tradition which has the potential to clarify and to expand
one's own understanding. Hence the rationality of a tradition consists
in its openness to negation, its willingness to test itself against
another tradition and to accept the insights of the other tradition when
one's own is shown to be lacking. In this sense conflict and
confrontation with an alien tradition are necessary for change.
Another Anglo-American philosopher, Charles Taylor (1985) , takes
the baton at this point in exploring how to "correct" the commonsense
understandings of other cultures in the interaction between alien
traditions, without doing violence to either tradition. In his view,
what usually happens is that the dominant culture corrects the self-
understanding of the less dominant one by simply substituting its own,
resulting in the kind of ethnocentrism that has characterized much
development work in the past. The key question here is: How can we
understand an alien tradition except in terms of our own? The
difficulties encountered in answering this question, according to
Taylor, have caused many people "to despair of any cross-cultural
understanding" (p. 124).
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For Taylor, the error is to think that the language of cross-
cultural understanding must be either "theirs" or "ours". If this
dichotomy were warranted, the only options available would be to affirm
the incorrigibility and unassailability of the alien tradition or, the
opposite, to embrace ethnocentrism
. Instead, Taylor posits that the
language in which we understand another tradition is not our language of
understanding, or theirs, but a "language of perspicuous contrast"
(hereafter, LOPC)
. Taylor defines LOPC as a language:
...in which we could formulate both their way of life and ours
as alternative possibilities in relation to some human constants
at work. It would be a language in which the possible human
variations would be so formulated that both our form of life
and theirs could be perspicuously described as alternative such
variations, (p . 125)
For Taylor, such a language of contrast might reveal the other's
language to be distorted or inadequate, or it might show one's own to be
so, in which case one might find that understanding the other leads to a
revision of one's own self-understanding and to new beliefs and
practices; or, alternatively, both languages may change.
Taylor maintains that affirming a LOPC sidesteps the
incorrigibility/ethnocentrism dilemma. On the one hand it avoids the
problems of incorrigibility because one's own account does not have to
be in the language of understanding of the other's society or tradition,
but rather in the language of contrast. The LOPC does not simply accept
the fact that beliefs and practices of an alien tradition will be
incommensurable with ours, and thus must somehow be understood on their
own terms or not at all. Instead, it seeks a language in which one can
understand the other's beliefs and practices in relation to one's own.
On the other hand, one does not lapse into ethnocentrism because the
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other culture may be incomprehensible in one's own terms, in terms of
one's own self-understanding. The contrasts and discontinuities are
fully recognized and accepted, and no attempt is made to force
commensurability by eliding the distinctions. Consequently, the aim of
the LOPC is a mutual altering of the self-understanding of members of
both traditions.
Taylor considers the LOPC to be superior to the "radical
translation" approach of Quine and Davidson, which he sees as based on
the natural science model, and which is ethnocentric because it reflects
the Western bias toward instrumental reason. To put it another way,
unlike the neutralist view, LOPC does not involve projecting one's own
views and practices onto the members of an alien tradition by using them
(one's views) as a basis for translation into a neutral discourse.
Rather, it allows for the fact that the other's range of beliefs and
practices may be very different from one's own, and that there may be no
correspondence between the two. At the same time, if there is. in fact
correspondence, one is not ethnocentric in how one understand the
other's views to the extent that the new self-understanding which
results moves one to criticize oneself : "Understanding is inseparable
from criticism, but this in turn is inseparable from self-criticism" (p
.
131 ) .
Taylor's views define more clearly than previous theorists what is
involved when the development outsider enters the world of the insider
who belongs to a cultural -historical tradition very different from her
own. He also sheds illuminating light on the type of discourse that
might prevent the development outsider from romantically viewing the
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other's point of view as incorrigible or, in contrast, from
ethnocentrically foisting her own self-understanding upon the indigenous
population. Taylor's LOPC creates a common space of comparison that
avoids this seemingly intractable dilemma.
However, despite the advances made by Taylor in overcoming what he
refers to as the "intellectual and moral malaise which we feel in
theorizing about very different societies" (1985, p. 130), there are
important questions that remain unanswered- -questions that impinge
directly upon the field of development. For example, what are the
criteria for making judgments of comparisons? As Bohman (1991) notes in
this connection, any culture can be seen to be better than others in
some respect. And further, Taylor in fact fails to show how such cases
really are "perspicuous" or actually reflect a "common language" . Hoy
(1991, p. 172) has further doubts about the LOPC. First, he asks, who
speaks the language of LOPC? Who are the "we" and "them" to whom Taylor
repeatedly refers? Is it the case that "we," the enlightened outsider,
speak the LOPC and that "they," the indigenous insiders, do not? In
other words, are they still trapped in "their" language? Moreover, even
if each side does speak the LOPC, what reason is there to believe that
the two LOPCs converge into a single LOPC that they could share
meaningfully?
Whatever shortcomings might appear in the positions of the
contemporary philosophers examined here, the convergence of their views
upon the phenomenon of language, more precisely, dialogue , as the
seminal ingredient in affecting positive change in traditional societies
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is unmistakable
.
9 The notion of dialogue is not foreign to the
literature on development. For example, Goulet has suggested that,
because both modern and traditional rationality are imperfect, adherents
of each mode of knowledge and experience in the development context need
to "dialogue respectfully" with each other (1981, p. 10-11) . Adherents
°f traditional rationality and their symbolic system of meaning must be
challenged by modern rationality while, at the same time, modern science
needs to be examined critically in light of traditional wisdom. The
result, in Goulet's view, will be a mutual feeling of vulnerability
which breeds a "cognitive humility," making each partner in dialogue
receptive to the other's viewpoint. Traces of MacIntyre's and Taylor's
philosophical ruminations are unmistakable.
It may appear somewhat anticlimactic to have made the preceding
foray into the development literature and recent trends in philosophy,
only to arrive at the seemingly unremarkable conclusion that dialogue is
the key to an effective development discourse. Yet dialogue is an
exceedingly complex phenomenon that is situated within a nexus of
broader philosophical concerns. Many relevant questions about dialogue
need to be addressed, for example, what is the epistemological basis for
dialogical discourse? What are the conditions of dialogue? How is
9This reflects the "linguistic turn" philosophy has taken in recent
years- -not in the sense of linguistic analysis of the Anglo-American
tradition during the early and mid 1900s where the truth value of
propositions was sought using logico- grammatical analysis, but in the
sense of the concern of continental philosophy (French and German) to
understand how language structures thinking, interaction, and social
institutions. Esteva (1992) underscores the linguistic underpinnings of
development by referring to development as occupying the center of an
incredibly powerful semantic constellation" which affects all dimensions
of life (p . 8) .
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dialogue related to understanding? And, how does a transformation in
the views of the partners in dialogue in the development context take
place in a such a way that preserves the tradition-modernity dialectic?
In summary, how does dialogue address the myriad issues and dilemmas
raised in connection with the present search for an alternative
development discourse? The answers to these and other important
questions endemic to development are found in a different tributary of
contemporary philosophy than those navigated so far: philosophical
hermeneutics
.
Hermeneutics and Its Relevance to Development Discourse
Although the attempt to bring philosophical hermeneutics into the
orbit of development is only just underway, its relevance has at least
been acknowledged by some development writers in a preliminary fashion.
Apter (1987, p. 22), for example, briefly describes phenomenological
approaches to development wherein understanding intentionality and the
"life worlds" of the insiders depends upon "re-creating hermeneutical
strategies with interpretive action." The limitations, boundaries, and
horizons that are a part of development due to the often vast
differences between outsider and insider represent "barriers," the
transcending of which represents the "overcoming" project of
hermeneutics. According to Apter, the theoretical focus of a
hermeneutic approach to development will be on communication as
interpretive understanding, with the aim of overcoming "breaks" and
facilitating "epistemic transformations."
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Historically, hermeneutics has been understood as the discipline
interpreting literary texts, particularly religious scriptures.
However, philosophers in recent years have significantly expanded the
meaning of interpretation and, by extension, the mission of
hermeneutics: The act of interpretation is considered to be the most
basic act of human thinking; indeed, existing itself may be said to be a
constant process of interpretation (Palmer, 1969) . One of the principal
leaders of this hermeneutic "movement," and upon whose work the present
study is based, has been Hans -Georg Gadamer (b. 1900) . In his seminal
work, Truth and Method
,
10 Gadamer maintains that, far more than simply
a tool for use in the humanities, hermeneutics is a philosophical
account of understanding as an ontological process in human beings.
Hermeneutics is "a universal aspect of philosophy and not the
methodological basis of the so-called human sciences" (1993, p.476).
This is true because, according to Gadamer, understanding "pervades all
human relations to the world" (1993, p. xxii) . Owing to the breadth of
its scope and significance, hermeneutics is heralded by many as a major
force in philosophy today. For example, Rabinow and Sullivan (1987, p.
1) refer to hermeneutics as having gained a position of "prestige" in
philosophy while Grondin (1990, p. 42) considers hermeneutics to be "one
of the dominant currents of contemporary philosophy."
10Truth and Method was first published in German in 1960 as
Wahrheit und Methode . It was translated and published in English in
1975 by Sheed and Ward Ltd., with a second, revised copyrighted edition
appearing in 1989, published by Crossroad. Due to widespread
dissatisfaction with the translation of previous English editions, the
text was further revised and published in 1993 by Continuum. All
citations in this study are from the 1993 version.
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Although hermeneutics is still concerned with texts, the concept
of "text" has been broadened considerably to include such "text
analogues" as an event, a culture, an innovation, even human beings
themselves. According to Gadamer, history is a text writ large:
"historical reality itself is a text that has to be understood" (1993,
P-198); by extension, the same holds for social and cultural realities.
According to Gadamer:
Interpretation, as we understand it today, is applied not only
to texts and verbal tradition, but to everything bequeathed to
us by history; thus, for example, we will speak not only of the
interpretation of an historical incident, but also the inter-
pretation of spiritual and mimed expressions, the interpretation
of behavior, and so forth. (1987, p.90)
Regarding the enlargement of the domain of hermeneutics, Joel
Weinsheimer (1985), in his commentary on Gadamer' s work, notes that
although Gadamer' s work is philosophical, its significance reaches far
beyond the confines of that discipline; he suggests that many students
of other disciplines find Gadamer' s hermeneutics directly relevant to
their area of inquiry. Similarly, Richard Bernstein observes how
"thinkers in diverse fields, working on a variety of problems, have come
to share many of the insights, emphases and concerns of contemporary
philosophic hermeneutics" (1983, p. 112).
Anthropologist Robert Ulin, for example, considers the attempt to
understand historically remote texts or other cultural expressions to be
parallel to the anthropologist's effort to make sense of native customs
and beliefs: both are involved in appropriating that which is alien or
not one's own. Hermeneutics, he says, is "an alternative to the
positivistic and scientistic self-understanding of human cultural forms
(1984, p.92) . The widely publicized work of anthropologist Clifford
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Geertz (1973) exemplifies a hermeneutic approach to understanding alien
traditional forms. More recently, hermeneutics has been applied to the
fields of sociology (Giddens, 1982), political science (Warnke, 1992),
and education (Gallagher, 1992)
. Gadamer summarizes the task of
hermeneutics by reflecting upon its broad scope:
It is the task of a philosophical hermeneutics to reveal
the full scope of the hermeneutical dimension of human
experience and to bring to light its fundamental significance
for the entirety of our understanding of the world, in all
the forms which that understanding takes: from interpersonal
communication to social manipulation, from the experience
of the individual as a member of society to his experience
of that society itself, from the tradition comprised of
religion and law, art and philosophy, to the liberating,
reflective energy of the revolutionary consciousness.
(1985, p. 274)
The present study brings hermeneutics into the realm of Third
World development and, because this is traversing new territory, it is
perhaps appropriate at this point to examine in a cursory manner what
hermeneutics is, why it is relevant to the development problematic as
defined to this point, and how hermeneutics addresses the issues and
questions that comprise that problematic. This brief introduction will
lay the foundation for the remainder of the study.
Perhaps the best starting point is to ask: Why Gadamer? As
mentioned above, Gadamer is one of the leading proponents of
hermeneutics. According to hermeneutics scholar John D. Caputo (1987),
it is Gadamer who is most readily associated with the word
"hermeneutics" for it is he who has given hermeneutics its richest and
most comprehensive expression. So profound has been Gadamer s influence
in the intellectual heritage of the 20th century that another
commentator, David Couzens Hoy, has suggested that Gadamer' s philosophy
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is "pre-eminent" in this century (1991, p. 155). Indeed the translators
of the latest edition of Truth and Method . claim in their preface that
Gadamer s magnum opus is "one of the two or three most important
(philosophical) works of this century" (1993, p. xi) . Thus the sheer
force of Gadamer' s reputation itself warrants taking his work seriously
in a study of development and hermeneutics.
However, the substance of Gadamer' s work is the fount of his
reputation, and it is on that level that his relevance to development
must be sought. One of Gadamer' s greatest achievements has been his
ability to demonstrate that hermeneutics has universal and ontological
significance, that is, his ability to extend hermeneutics beyond
traditional textual interpretation and to show how understanding in
general, in any discipline, is possible. With the ever- widening
disintegration in geopolitics as traditional monolithic ideological
structures that once provided stability to diverse populations -- for
example the Soviet bloc and Yugoslavia- -have withered away, a volatile
situation exists where more than ever traditions are pitted against one
another with no external structures to bring about (or force, as the
case may be) consensus and agreement. At the same time, the gap between
wealthy and poor countries seems to be widening to the point where new
divisions and hostilities are being created. The present climate is
characterized by a crisis concerning humanity' s ability to understand
the past, other cultures and traditions, even itself. This cuts to the
bone of development concerns. In an environment in which mediation,
understanding, and consensus are badly needed, hermeneutic discourse
represents a beacon of hope. According to Bubner (1981, p. 51), we are
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indebted to Gadamer for his "great integration" which, in his view, is
"enlivening philosophical debate" and is influencing many fields outside
philosophy.
For Gadamer, hermeneutics is a bridge between things that are
disparate, between phenomena that stand in a relationship of alienation
and distance. This is evident in the word "hermeneutics" itself which
is derived etymologically from Hermes the messenger god in Greek
mythology. The implication is that of a distance needing to be
travelled, a message to be transmitted, a mediation through words. If,
on the other hand, people speak the same language, there is no need for
interpretation, only the need to speak. Similarly, the need for
interpretation, for hermeneutics, is obviated when two people share
cultural or philosophical perspectives and values, when they maintain
similar practices. As Apter (1987) previously noted, the home of
hermeneutics is in the cleavages ("breaks") that exist in human life due
to time, culture, tradition, and ways of thinking and acting. Gadamer
puts it this way:
The Romantics developed the ability to overcome the classics
and to discover the charm of the past, the far, the alien:
the Middle Ages, India, China, and so on. Hermeneutics may
be defined as the attempt to overcome this distance in areas
where empathy was hard and agreement not easily reached.
There is always a gap that must be bridged. (1984, pp . 56-7)
The difference between traditional epistemological perspectives
and hermeneutics is sharpened in this definition of hermeneutics because
epistemology is founded on the assumption that all discourses are
commensurable with and translatable among each other and can together
comprise a neutral discourse that mirrors the "facts" themselves. The
"radical translation" of Quine and Davidson exemplifies this
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orientation
.
In contrast to this, Rorty describes hermeneutics as
"discourse about as -yet - incommensurable discourses ... assimilating
oneself to the discourse of the other" (1979, p. 343). Hermeneutics has
the sense of bringing something out of unintelligibility into coherence
with one's own meaning, bridging the gap between oneself and the other
so that shared meaning emerges. For Gadamer, it is the task of
hermeneutics "to illuminate (the) miracle of understanding, which is not
a mysterious communication of souls, but rather a participation in
shared meaning" (1988, p. 69)
.
Importantly, reaching an understanding, which is the heart of the
matter of hermeneutics, is not to be taken in the usual sense: The
concept of "understanding" is reworked by Gadamer and is transformed
from its traditional modernist sense. 11 Understanding for Gadamer is
not a private, subjective process in which the knowing subject grasps
the object in a unilateral, monological process where the end-point is a
correspondence between the idea held by the one who is understanding,
and the "facts" in the external world. Instead, for Gadamer
understanding is the art of reaching agreement, of achieving consensus
between two people whose views were previously disparate. This is why
Gadamer can say "There would be no hermeneutical task if there were no
loss of agreement between parties to a 'conversation' and no need to
seek understanding" (1985, p. 280)
.
For Gadamer, understanding and
agreement are "the lifeblood of human relationships" (1985, p. 280).
^This discussion will receive much fuller treatment in subsequent
chapters; it is presented here in introductory form to situate
hermeneutics in the quest for an alternative development discourse.
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In this sense, the question animating the whole of Gadamer's
project is, "How is understanding possible?" (1993, p. xxx) . And the
answer to this question, for Gadamer, does not emerge through the
rigorous application of method in the traditional scientific sense; in
fact, hermeneutics stands apart from method:
The hermeneutic phenomenon is basically not a problem of
method at all. It is not concerned with a method of under-
standing by means of which texts are subjected to scientific
investigation like all other objects of experience. It is not
concerned primarily with amassing verified knowledge, such as
would satisfy the methodological ideal of science. (1993, p. xxi)
Instead, Gadamer is interested in studying the phenomenon of
understanding as something that "happens to us over and above our
wanting and doing" (1993, p. xxviii) . As such, the raison d'etre of
Truth and Method could be expressed in terms of the attempt to clarify
what happens in understanding, what happens when people strive for
understanding- -not in the Cartesian sense of affecting a correspondence
between private thought and external datum- -but in reaching consensus
and agreement on the matter at hand. The task of hermeneutics, for
Gadamer is "to clarify the conditions in which understanding takes
place" (1993, p. 295), to lay bare the conditions and structure of
understanding, which undermines faith in scientific method.
With this brief prolegomena, it becomes easier to see how
hermeneutics is relevant to development and to addressing the
"development problematic". This problematic, as described previously,
pertains to articulating a discourse that enables development insiders
and outsiders to reach understandings about what development is, and the
processes that are efficacious and lead to sustainable development and
productive change. At the heart of the development problematic lies the
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need to bridge gaps, to facilitate a process where personal
appropriation of what is initially alien or foreign can take place. in
development the cleavages that require mediation are manifest at
different levels: tradition and modernity; disparate cultures and
social mores; the prior experience and knowledge of insiders and
outsiders; different languages - in-use ; and gaps in expectations of what
development is and what it will lead to. Hermeneutics speaks to the
development problematic in several ways, which are described very
briefly below and will receive more extensive treatment as the study
unfolds
.
First, hermeneutics is always motivated by a degree of alienation
and strangeness. For Gadamer, when two people speak the same language
or maintain the same viewpoint there is no "event" of understanding.
Hermeneutic consciousness begins when a text (or " text- analogue "
)
presents itself to the interpreter as something alien, something
radically other which strikes the interpreter as problematic. This
otherness- -the difference between the interpreter and the text- -is not
something that is to be obliterated but is a tension pregnant with the
possibility of understanding. Writes Gadamer:
Hermeneutic work is based on a polarity of familiarity and
strangeness ... It is in the play between the traditionary
text's strangeness and familiarity to us, between being a
historically intended, distantiated object and belonging to a
tradition. The true locus of hermeneutics is this in-between .
(1993, p. 295)
In the development context, both the development practitioner (the
outsider) and the indigenous population (the insiders) stand in a
similar polarity of familiarity and strangeness with regard to the
horizons of their own discourse about development, their respective
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values and socio- cultural orientations, and those of the other.
Therefore the interactions that take place in trying to make their
discourses commensurate whereby understanding can emerge, is a
hermeneutical process from the ground up.
Second, based on the foregoing, it is clear that a dialectic is at
work in understanding and interpreting :”' 2 taking the strangeness of
the alien text and transforming it into something familiar, something
that can become part of one's understanding. This dialectic between
strangeness and familiarity recalls MacIntyre's view that the otherness
of another tradition is vital in acting as a foil in light of which one
changes one's own views. For Gadamer, interpreting and understanding a
text always involves two aspects: appreciating the strangeness of the
phenomenon to be understood and transforming it into an object of shared
familiarity in which the horizons of the text and those of the
interpreter are united. It is precisely this sort of dialectical
interaction that facilitates the back- and- forth movement between
tradition and modernity which development attempts to bring about. As
will become clear, Gadamer takes tradition very seriously as the
reservoir out of which new meanings, beliefs, and practices come into
being; in fact tradition legitimizes new meanings and practices or
invalidates them. In light of this, hermeneutics can shed new light on
the central dilemma of development which is how meaningful and
12For Gadamer, interpretation and understanding are often referred
to separately but are, in fact, moments of the same hermeneutic process;
a third moment, application, is also organically part of the process and
is thus inseparable from understanding and interpretation. This latter
point will be shown to be important in the movement from development
theory to praxis.
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productive change can occur without causing disruption to the internal
evolution of traditional societies.
Third, the way in which this dialectic plays itself out is through
dialogical mediation: meaning unfolds through the mediation of
traditions in language. Here Gadamer's central thesis of the
i ingui s t i cal i ty of tradition plays a seminal role. Reflecting the
"linguistic turn" in philosophy, for Gadamer all things manifest
themselves through language:
The mode of being of tradition is.
. . language, and in
interpreting its texts, the hearer who understands it relates
its truth to his own linguistic orientation to the world. This
linguistic communication between present and tradition is. . .
the event that takes place in all understanding. (1993, p. 463)
All understanding is linguistic and it is the linguisticality of
tradition which enables dialogue and mediation to take place in the
metaphorical "fusion of horizons" that plays such a central role in
Gadamer's work. His entire project suggests that the task of
hermeneutics is one of integration, fusion, mediation, and
appropriation- - the search for a common ground between the interpreter
and an alien text. For Gadamer the aim of hermeneutics is to
overcome distances (as one moment in an ongoing dialectic) between
cultures and disparate orientations and perspectives, to extend one's
norms and preconceptions to encompass the validity of others. In this
sense, as Warnke (1985) suggests, the entire thrust of hermeneutics is
commensuration. The themes of language, dialogue, mediation, fusion,
13 In this sense there are broad family resemblances between Gadamer
and Taylor's language of perspicuous contrast.
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and commensuration directly address the core elements of the development
problematic as articulated by recent development writers.
A fourth way in which hermeneutics is relevant to the central
questions of development is that it embodies an approach to change.
Gadamer' s theory of interpretation uncovers how change takes place in
individuals' beliefs and practices and, by extension, how entire
traditions change over time. According to Rorty, the value of
hermeneutics lies in its ability to edify by making connections between
our own culture and another, between our ways of thinking and doing and
those of another. This relationship is educational rather than
justificatory in the sense that it does not attempt to legitimize our
beliefs but rather tries to "take us out of our old selves by the power
of strangeness (and) aid us in becoming new beings" (1979, p. 360)
Hermeneutics, for Gadamer, rejects metaphysical speculation because
metaphysics is the study of the non-historical
,
those elements which
escape change
. In the place of metaphysics and concern with unchanging
foundations of knowledge, Gadamer centers his hermeneutic on dialogical
understanding which has transformative power: "To reach an
understanding in a dialogue is not merely a matter of putting oneself
forward and successfully asserting one's own point of view, but being
transformed into a communion in which we do not remain what we were"
(1993, p. 379). Inasmuch as development involves change, hermeneutics
speaks to this important facet of the development problematic.
This brief introduction to hermeneutics is intended to underscore
the relevance of hermeneutics to the articulation of an alternative
discourse of development. It foreshadows many of the themes that will
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be taken up in much greater detail in this study, especially in Chapters
3 and 4. It would be mistaken, however, to imply that hermeneutics
alone provides the contours of an effective development discourse. To
the insights of hermeneutics must be fused a critical perspective to
insure that hermeneutic processes are proceeding as intended.
The Alignment With Critical Theory
For the critical element in the critical hermeneutic discourse of
development (hereafter, CHDD) that will be articulated in this study,
the work of contemporary German philosopher and social theorist Jurgen
Habermas will be joined to the insights of Gadamer. The major reason
for this choice is that there has been a great deal of cross-
fertilization between Habermas and Gadamer, especially in what came to
be known as the "Habermas -Gadamer Debate" during the 1970s- -an important
exchange that is directly relevant to the present study. What is often
overlooked due to the intense focus on their differences is the fact
that Habermas affirms and agrees with much of Gadamer' s work and has
been strongly influenced by Gadamer. Gadamer' s fundamental project is
to delineate the conditions under which understanding takes place, while
Habermas' primary concern is to develop an approach to the critique of
ideology in order to overcome the problem of distorted meaning and
communication. As such, the differences between Habermas and Gadamer
are more a matter of emphasis than of fundamental orientation.
In terms of their differences, however, the major shortcoming
Habermas sees in Gadamer' s hermeneutics is its inability to provide a
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basis for social critique- -a charge that is especially relevant to the
concerns of development. According to Habermas, Gadamer is correct in
construing understanding as a consensus on meaning, yet he (Gadamer)
overlooks the possibility that the language used in dialogue, and the
consensus achieved from that dialogue, may be "systematically distorted"
by ideology. If one focuses exclusively on truth as mediated by
tradition and language, as Gadamer seems to do, does this not ignore the
ideological function certain perspectives have in maintaining a
repressive status quo and uneven distribution of power? Writes
Habermas
:
An interpretive sociology that hypostatizes language to
the subject of forms of life and of tradition ties itself
to the idealist presupposition that linguistically
articulated consciousness determines the material practice
of life. But the objective framework of social action is
not exhausted by the dimension of intersubj ectively intended
and symbolically transmitted meaning. The linguistic infra-
structure of society is part of a complex that, however
symbolically mediated, is also constituted by the constraint
of reality- -by the constraint of outer nature that enters into
procedures for technical mastery and by the constraint of
inner nature reflected in the repressive character of social
power relations. (1977, p. 361)
In Habermas' view, Gadamer ignores the fact that often dialogue
breaks down because of power relations and other constraints in society;
in other words, Gadamer assumes a purity of intention and environment
that do not often exist. Consequently, as long as we rely upon
hermeneutic understanding alone we will be blinded to how truth in
tradition and society may be connected to force and domination.
According to Habermas, by giving hermeneutics an ontological
underpinning, Gadamer is led to overlook economic, political, and
cultural factors which may dramatically limit the horizons of some or
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all participants in dialogue. In short, the lofty conditions Gadamer
sets for genuine dialogue may not often be realized.
As a corrective, Habermas suggests that social actions be
comprehended in an objective framework that is constituted conjointly by
language, labor, and domination. This requires a "reference system"
comprised of the relations of power and conditions of social labor
within society. By "reference system" Habermas means a comprehensive
theory of society which gives an account of power relations at work
regardless of society's pre - conceptions and self -understanding- -a theory
which reveals inequalities and imbalances of power and opportunity that
are pathological in society and lurk below the surface. What is
required, therefore, is a theory of society which goes beyond Gadamer'
s
hermeneutic project.
In the development context many layers of power are operative
which both motivate and de-motivate people to participate in the
development dialogue. There are many constraints in traditional society
that delimit the open and unhindered exchange between development
practitioners and indigenous people as they seek to hammer out
appropriate development solutions to the many problems they face. For
that reason an alternative development discourse must face squarely the
issue of power and constraint in development, making Habermas'
contribution a vital one. Habermas' views will be developed in greater
detail in Chapter 5. The fusion of Habermas' critical theory to
Gadamer' s hermeneutics produces a CHDD, a discourse which focuses on the
dual aspects of dialogical understanding and critique. The major
procedural dimensions of CHDD will be distilled and summarized at the
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end of Chapter 5 and will be subsequently applied to the case study from
Cambodia in Chapters 7 and 8
.
The Field Research Context
Efforts at formulating an alternative development discourse cannot
be carried out in clinical abstraction; they must be persistently
subjected to the rigors of application in order to be truly serviceable.
To this end, the present study has one foot firmly planted in
theoretical document research, and has its other foot rooted in the
applied context, in field work. The CHDD articulated in the early
portion of this study underwent a continual process of application in
the field whereby the insights of philosophical hermeneutics and
critical theory were tested and tempered by the fires of practice. The
desired result was a development praxis that addresses the concerns of
both the development theoretician and practitioner.
The theoretical perspectives gleaned from document research were
applied to development practice through the author's work on the
Cambodian Village Development Project (hereafter, CVDP) , a rural
development project conducted by the Center for International Education
in Khum Trapaing Chan, a cluster of four villages in central Cambodia,
during 1992-1994. 14 The overall purpose of the project was to enhance
the abilities of rural Cambodian communities to effectively articulate
their needs, to organize themselves, and to implement development
14The CVDP project and the socio- cultural milieu of Cambodia will
be described in much greater detail in Chapter 6.
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projects to meet those needs. The more specific goals of the project
were (1) to train the existing leadership in community organizing, (2)
to assist in the development of village level organizations, (3) to
provide assistance and seed money for village - identified projects, and
(4) to connect the four villages of the khum (commune) through a
federation trained in community development skills.
By way of background, given the preceding two decades of civil war
and internal upheaval, the social fabric of Cambodia has undergone a
severe unravelling, resulting in villages and communities that are
largely dysfunctional. Few organizations and community groups exist in
rural villages that can provide the leadership and capacity to organize
that are much needed. Consequently, the situation in rural Cambodia is
characterized by fragmentation and isolation. In response to this, the
CVDP project assisted Cambodian communities to assess, articulate,
organize, and problem- solve for themselves at the local level and to
implement small-scale development projects that addressed their self-
identified needs. This goal was achieved by addressing three major
problem areas: (1) local leaders lacked training in community
development and organization; (2) community- based organizations lacked
skills and experience in planning and implementing village level
projects in such areas as agriculture, health and sanitation, education,
and income generation; and (3) villages did not have viable structures
for cooperating with each other to address common needs and problems.
The myriad cleavages and gaps that existed at various levels not only
between project staff and the villagers, but also between the villagers
themselves, provided fertile soil for the application of a CHDD
.
42
The key elements of project strategy-
-education, consciousness
raising, and organization-building-
-were especially relevant to the
present study because they embodied several of the major aspects of a
CHDD
. The strong educational component of the project's work focused on
increasing (indeed, changing) the self-understanding of the villagers,
while the consciousness raising element dealt with the issue of power
and constraint. Further, the organization-building facet of the
project's work provided many forums in which incommensurate discourses
of development were mediated, and consensus on many levels was reached.
Through the interactions and dialogue between project staff and the
villagers (and between the villagers themselves) in the KDCs (Khum
[Commune] Development Committees) and PDCs (Phum [Village] Development
Committees) that were formed to oversee the project's work, the myriad
issues of development - -what development is, the processes that are/are
not efficacious, outsider- insider dilemmas, conflicting agendas, power
and leadership, etc. --were hammered out on a daily basis as
understandings were reached (or not reached) across the chasm separating
the two traditions and cultures. The exchanges in committee meetings
and in the hands-on designing and implementing of small-scale
development projects provided ample opportunity to apply the major
insights of hermeneutics and critical theory, and to refine them in the
attempt to articulate a CHDD. An analysis of the extent to which the
CVDP project exemplified the major dimensions of a CHDD will be the
subject of Chapters 7 and 8.
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Methodology
Because the present study combines theory and practice in the
sense of developing a theoretical "model" and then applying it
empirically in the field, data were derived from both document and field
research. Personal reflection and experience also played an important
role
.
Sources of Data
In terms of library research, the following sources were tapped as
background for the study: primary and secondary source material on
philosophical hermeneutics and critical theory; development theory,
practice, issues, contemporary trends, and critiques; social change; and
Cambodian history, culture, politics, and religion. CVDP project
documents were of crucial importance in developing the case study, and
included: the project proposal; quarterly reports; project log
chronicling project activities, problems, and issues; correspondence
with the home office; training manuals and other written products; and
evaluation reports by outside reviewers regarding project progress.
Field research sources included data gathered as a participant
observer involved in daily project implementation, in the form of field
notes and daily interactions in meetings. Interviews were also
conducted near the end of the project with the following individuals or
groups of individuals to clarify personal observations and to test and
strengthen conclusions drawn: commune leader, village leaders (2),
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monk, achar (lay leader in the temple)
,
village
-
level volunteer,
teacher, women (2)
,
and widow. Insights were sought regarding aspects
of Cambodian culture and the current political milieu, the project's
approach to development, the dialogical interactions that took place,
issues of change, issues centering on the educative nature of the
project's work, and issues of power and constraint. Interviews were
also held with project staff to gain deeper insights into changes that
took place in their own thinking and understanding as part of the
reflexive movement of a CHDD
.
Procedures for Collecting Data
Before going to Cambodia in October, 1992, the author completed
significant research on hermeneutics and critical theory; consequently,
the theoretical dimension of the study was well in hand prior to
applying the CHDD in the field on the CVDP project. Once in the field,
the author completed additional reading in hermeneutics and critical
theory to deepen his understanding and to continue to refine the
theoretical aspect of the research. Further, having grown up in Asia
and having worked there for many years prior to going to Cambodia, the
author entered the field research context with significant understanding
of the socio- cultural and historical dimensions of that region. This
preparation proved invaluable for conducting research in an informed and
meaningful way.
Because the author worked full-time on the CVDP project, he was
fully involved in the design, implementation, and evaluation of the
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project. As the Field Director, the author was immersed in the day-to-
day operations of the project for 18 months, and therefore first-hand
observations and data recording took on a critical importance: a daily
project log and personal journal were kept in which the author recorded
events, happenings, and interactions that were relevant to the study.
This endeavor was doubly hermeneutic in the sense that the author was
applying and implementing a hermeneutic model of development and then,
as a researcher, was conducting "interpretation in context" (Cronbach,
1975) as a mode of research. By this, Cronbach means focusing on one
case and, in doing so, aiming to uncover the interaction of significant
factors characteristic of the phenomenon in question. Holistic
description and balance were sought in this endeavor, while maintaining
awareness of "multiple realities" (Merriam, 1988) . The researcher
himself was the main instrument in the field research.
In terms of the specific procedures for conducting research, the
author went to Cambodia with a theoretical framework for developing an
alternative discourse of development which was very much congruent with
the proposed goals and intentions of the CVDP project. This overlapping
facilitated the use of the CVDP project as a "laboratory" for applying
CHDD while simultaneously moving the project forward along its intended
lines. In the process of day-to-day implementation of the project,
issues and problems began to emerge that were of particular relevance to
a CHDD. As a researcher and member of the project staff, the author
focused attention on the areas in need of further exploration,
illumination, and expansion. In the process, the author could begin to
see which aspects of a CHDD were relevant, which were less relevant, and
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which aspects required modification and change in light of field
realities
.
When the first project cycle neared its end in February 1994
(USAID awarded the project a two year extension during which the project
would expand its focus programmatically as well as geographically)
,
the
author conducted interviews with leaders and villagers in Trapaing Chan
to further illuminate key dimensions of the project work and to obtain a
sense of how the insiders, the "beneficiaries," assessed the project's
work. The interviewing began with semi
- structured questions (Patton,
1990) targeting areas identified in previous work and reflection and, as
the interviews proceeded in the next months, more structured questions
were asked for clarification and amplification of specific issues and
problems
.
After leaving the project site and moving to Phnom Penh to begin
consolidating data and writing the text of this study, the author
continued to work on the project in a much reduced role as "Transition
Consultant" to assist the Cambodians on the field team, who had been
trained to take over management of the project. Part of this work
involved making brief monthly site visits which not only kept the
research context fresh in mind while writing but provided the
opportunity for follow-up interviews with insiders and project staff to
close gaps, to confirm or disconfirm previous observations and
conclusions, and to explore new angles or insights that manifested
themselves in the reflection and writing process.
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Trustworthiness (Validity and Reliability)
To insure trustworthiness, four strategies were employed (Merriam,
1988, p.169-175). First, triangulation: multiple sources of data were
utilized to conjoin the emerging findings and to determine how they
cohered relative to each other. Sources of data included library-
document research on development, social change, hermeneutics, critical
theory and Cambodian history and culture; project documentation
including project log, quarterly reports, correspondence, training
materials, external evaluations, and final report; participant
observation; interviews with village leaders, volunteers, various KDC
and PDC committee members, and project staff; and personal experience,
reflection, and keeping a personal journal.
Second, member checks: whenever possible data and interpretations
were taken back to the people from whom they were derived. The
researcher asked for clarification and correction when his
interpretations appeared unclear or incorrect. Member checks were
especially important in conducting follow-up interviews during monthly
site visits from Phnom Penh to solidify research findings.
Third, audit trail: The author kept extensive records of how the
data were collected, how categories of interpretation were derived, and
how decisions were made and interpreted throughout the study. Project
logs, correspondence, and other documentation were especially
significant. Moreover, extensive notes were taken during interviews.
Fourth, researcher's bias: A fundamental principle of
hermeneutics is that the claim to "objective" knowledge is illusory, for
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there is no perceiving of phenomena that is not filtered through one's
own conceptual framework, that is not "tainted" by one's history and
experience. This reality was openly embraced by the researcher rather
than overlooked or denied. As a researcher, the author did not try to
attain a neutral standpoint, nor did he seek to be an impassive
observer. Rather the author was actively engaged, trying to understand
the phenomenon of development discourse as accurately and clearly as
possible from his own point of view, mediated by those with whom he was
in daily contact. In the interests of trustworthiness, the researcher
clarified his assumptions, world-view, and theoretical orientations from
the onset as a way of informing the reader of his working
presuppositions, hypotheses, and interests.
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CHAPTER 2
LAYING THE FOUNDATION: A REVIEW OF PROMINENT THEORIES
OF CHANGE AND DEVELOPMENT AND THEIR EPISTEMOLOGICAL UNDERPINNINGS
The phenomenon of change has puzzled philosophers since antiquity.
The ancient Greek philosopher, Heraclitus, underscored the paradoxical
nature of change in maintaining that "We step and we do not step into
the same river twice; we are and we are not." In doing so, he
prefigured Hegel's notion of the dynamic, dialectical unity of process,
of becoming as a synthesis of being and non-being. The river is always
different from what was there previously; yet, in large measure, the
river maintains its identity and its course over long periods of time,
suggesting continuity, even permanence. Heraclitus' well-known dictum
"Nothing endures but change" thus seems a profound insight. In the
East, Chinese philosopher Lao-tzu was also interested in the concept of
change and suggested that "Turning back is how the way moves" (1963, p.
101)
,
implying that the Tao causes all things to undergo a process of
cyclical change. What is weak develops into something strong, but when
this process reaches its limit, the opposite process of decline sets in.
For both the East and West, therefore, change seems to be an elusive,
dialectical concept.
Third World development involves a form of change, for if things
remain the same- -if no change has taken place after development
interventions have run their course- -it is not clear that development
has occurred. Because the process of development involves change in
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individuals and traditional societies as they move from their present
situation toward "modernity,” it is worthwhile to examine in greater
detail the complex phenomenon of change. Examining the major theories
of social change and development as well as prominent models and
strategies for introducing change will help provide foils for contrasts
and frameworks for analysis throughout the remainder of the present
study. Given the importance of epistemology in change, the animating
epistemological values and assumptions of the various theories and
models will be uncovered and how they have negatively affected change
and development discourse will be explored. When the task of
deconstruction is completed in this chapter and the ruins of misguided
approaches to introducing change are cleared away, the constructive work
of placing development and change on a new and more productive footing
can begin in subsequent chapters
.
Social Change: A Typology of Theories
Attempts to introduce change in individuals and traditional
societies does not take place in a vacuum; they are rooted in a prior
commitment to a particular view of reality and to how desired ends can
and should be attained. Historically several divergent theories of how
change takes place have been formulated, perhaps best expressed under
the rubric of "paradigm, " a term made famous by Thomas Kuhn in his
important book The Structure of Scientific Revolutions (19 62) . A
"paradigm," in its broadest sense, can be thought of as a world-view
( weltan schauunq ) ; applied to development and social change it refers to
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the way theorists conceive the field of study, define the problems, and
legitimate concepts and methods. Theories of social change that have
been advanced in the last half century can be subsumed under two major
paradigms: equilibrium and conflict. The following brief description
of these theories draws upon the work of Rolland Paulston (1976, 1977)
who has synthesized much of the literature.
Equilibrium Theories
Equilibrium theories posit that social change is a response to
higher levels of progress and development in society. As societies
become more "modern" or "rational," their needs change, and their
values, practices and institutions must adjust to these changes to meet
the new demands placed upon them by those developments. According to
the equilibrium paradigm, change occurs in societies because the needs
of modern, industrialized, and urbanized society cannot be sufficiently
fulfilled by the existing social structures. Each aspect of society, as
part of a larger homeostatic social system characterized by consensus,
is considered to evolve as society develops, or to adapt as functional
incompatibilities or dysfunctions arise (Ginsburg, et al
. ,
1990) . The
focus is on functional integration and harmony: the different
dimensions of society are seen as standing in a relationship of
coherence and reinforcement
.
Paulston' s typology of equilibrium theories includes several
variants. Evolutionary and Neo- evolutionary theories, strongly
influenced by Darwinian biological evolution, define change as
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progressing from lower stages of development to higher stages. The
various aspects of society are seen as "integrative structures" that
function to maintain both stability and change from "simple" or
primitive" forms to more complex "modern" forms in response to changes
in other structures of society (Paulston, 1977, p. 376) . In other
words, change in one aspect of society follows the "laws" (Durkheim,
1956) mandated by changes in the larger socio- cultural
,
political, and
economic setting. There is an element of inexorableness in evolutionary
theories, a dynamic inevitability that drives society from one stage to
the next
.
A second variant of equilibrium theory, Structural - Functional
theory, is a 20th century version of evolutionary theories, yet is
different from the latter in the sense that, instead of focusing on
inexorable stages of growth in a social system, it focuses on the
homeostatic mechanisms whereby societies maintain a state of uniformity.
Cultural dimensions such as religion and education as "pattern
maintaining" institutions (Parsons, 1965), lack autonomy and are
dependent upon society for resources and legitimation. Reciprocally,
society depends on schools and religious institutions to continue the
socialization process to insure the continuity of its culture and
values. Therefore, because the values in institutions in a society are
considered durable over time, boundary exchanges between various
subsystems and their external environment will be equilibrating, tending
toward balance (Paulston, 1977) . Change, according to structural-
functional theory, is adaptive rather than transformative.
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A third variant of the equilibrium paradigm of social change is
Systems theorY- This theory builds upon the contributions of biology,
cybernetics, and communication theory in order to avoid the conceptual
and explanatory limitations of structural
- functional theory. From the
systems perspective, the need for change arises from a perceived
malfunctioning in the system, and the antidote takes the form of the
research and development model which maintained a position of prominence
during the 1950s and 1960s. The problem of change in any sector of
society is framed in terms of rationalizing that sector through the
introduction of innovations that respond both to new social needs and to
the need for efficiency in ongoing functions (Paulston, 1976)
Before examining conflict theories of change, it would be useful
to briefly assess equilibrium theories. On the positive side, Simmons
and Esping-Anderson (1983) suggest that societies do in fact tend to
develop along certain paths of modernization travelled previously by
developed countries and that sudden, rapid change is unbalancing and
unlikely to result in lasting change. Radical change efforts in Chile
and China can be cited as recent examples, as perhaps can the break up
of nation states in Eastern Europe. Simmons and Esping-Anderson
maintain that there is some reason to believe that change must adapt
itself to the functional necessities of the society into which it is
introduced rather than be radically imposed from without.
Despite these positive features, however, equilibrium theories
have come under attack on several fronts. Smith (1973, p. 7) maintains
that in a general sense, the "frozen evolutionism" of equilibrium
theories presents only the illusion of accounting for social change.
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Equilibrium theories, he contends, are unable to account for exogenous
factors, cannot demonstrate relationships or show the mechanism of
historical transition, nor can they describe precisely how change takes
place. Paulston (1977, pp. 384-385) summarizes further criticisms:
i ium theories, especially as applied to Third World countries,
are ethnocentric because they assume all countries should follow the
same path to development as the West. Moreover, Paulston contends that
equilibrium theories of change are either grand theorizing which is
innocent of local historical knowledge, or are abstracted empiricism,
trivial, and unable to account for mutative changes which overthrow the
rules of the game by which the social system maintains and legitimizes
existing ideology and structure. Finally, Simmons and Esping- Anderson
(1983) assert that equilibrium theories are unable to specify exactly
what constitutes a functional or dysfunctional reform- -they rest on the
oversimplification that anything that works is functional while anything
that fails must be dysfunctional. These shortcomings have given rise to
conflict theories which operate on different assumptions and arrive at
different conclusions.
Conflict Theories
Conflict theories, as their name implies, emphasize the inherent
instability of social systems and the conflicts that naturally ensue as
a consequence. Conflict theories reject equilibrium theories' image of
social reality as a system of benign forces that are harmonious,
coherent, and that naturally strive toward higher stages of development.
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Conflict theories operate from the position that equilibrium theories
cannot account for substantive change, only change that reinforces the
status quo. Like equilibrium theories, conflict theories view the
v3-^ious sectors of society as dependent on the economy and other
dominant institutions, yet they view this relationship not in terms of
harmony, but in terms of unrest caused by the domination of stronger
forces in society. For example, the disadvantageous position of women
in Cambodia is not explained in terms of technical, methodological, or
organizational factors, but in terms of fundamental conflicts in
society: the dominant in society will not willingly give up their
privileged position. This being the case, changes within particular
sectors of society can occur only through social revolution because
change depends upon fundamental changes in the economy and social
structure as a whole. There are also several variants of conflict
theories
.
Marxist and Neo-Marxist theories are the most common examples of
conflict theories. These theories underscore the realities of power,
exploitation, and contradiction as preconditions of change in society.
On the Marxist view, institutions in society such as education and
religion are part of the ideological structures which the ruling class
controls to maintain its grip on knowledge and thereby its privilege and
cultural hegemony (Gramsci, 1971) . In Marxist theory, only when there
is a demand by the polity for reform in a particular sector of society
will proposed reforms succeed; moreover, broad-based reforms will only
take place when they are viewed by dominant political and economic
elites as defending or advancing their own interests vis-a-vis
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unprivileged groups in society. Thus social change is a struggle waged
among society's restless, competing classes.
Little has been written on the second variant of conflict
theories, Cultural Revitalization or Social Movement theory. This
theory focuses not on social classes but on deliberate, organized, and
conscious efforts by members of a society to construct a more satisfying
culture. In contrast to equilibrium theories, cultural revitalization
efforts may be viewed as attempts to innovate not merely discrete
elements, but largely new cultural systems specifying new social norms
and behavior. The conditions for this type of change are often high
stress for individual members of society and disillusionment with a
distorted cultural Gestalt (Paulston, 1976) . This form of social change
often takes the form of mass movements, for example, Mao Zedong's
"Cultural Revolution" in China, which involved mass mobilization of the
populace to bring into existence a new social order.
The third variant of conflict theory, Anarchistic or Utopian
theory, like the second, is less relevant to the present study and will
thus be described in only a cursory manner. This theory shares the
Marxian goal of radical social change and also affirms the goal of
cultural revival. Compared to these theories, however, anarchistic or
utopian theories rarely validate their call for reform with the findings
and methods of social science, or actually put their theory into
practice. As such they are usually thought experiments that remain on
the outer margins of society. According to Paulston (1977, p. 390),
advocates of these positions "rather quickly wind up in a dream world."
To summarize, conflict theories explain the nature of social
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change where equilibrium theories are deficient. They are better able
to explain social upheaval in terms of conflicting interests and to
address the conditions under which conflict and consensus prevail
.
Conflict theories are perhaps more realistic than equilibrium theories
in that they require an examination of the scope of conflict before
assuming that general agreement prevails; in short, they address the
important issue of power operative in all attempts to change the order
of things (Simmons and Esping-Anderson, 1983) . At the same time,
however, weaknesses of conflict theories have been pointed out. Dalin
(1978) for example, notes that conflict theories have diagnostic power
but are seldom useful in the practical day-to-day management of affairs
in society. Referring to the educational sector specifically, Dalin
observes that educators are consensus builders in that they search for
acceptable solutions in an organizational setting; as such, the
practical utility of conflict theories is "somewhat remote" (p . 66).
Given that most sectors in society similarly seek consensus and harmony,
Dalin' s observation doubtless has a broader range of application.
Equilibrium and Conflict: Can the Twain Meet?
The picture that emerges from this description of the two
competing paradigms of change is that both contain an element of truth,
a legitimate perspective on the nature of social change. To
dogmatically hold onto one theory over the other runs afoul of Nash's
warning that "To seek a general theory of social change is to enter a
jungle from whose bourne no traveller ever returns" (1984, p. viii)
.
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Can the theories be meaningfully combined? Dahrendorf (1967) has
suggested that perhaps society has two faces of equal reality: one of
stability and harmony, and one of change and conflict, requiring that
both be accounted for in any change effort. Indeed, Paulston (1976,
1977)
,
after conducting the analysis of both literatures highlighted
here, calls for a dialectical approach to considering change that draws
upon both equilibrium and conflict paradigms. He maintains that both
views are necessary to adequately explain change and lack of change; one
without the other results in unwarranted dogmatism. The task is not a
simple one because changes focusing on structure and product seem least
likely to result in changes that are most needed, while process reforms
that generate the most powerful opposition, are the most difficult to
achieve. The CHDD which will be articulated in the present study, will
be seen to go a long way toward integrating both theories of change in
its discourse.
Prominent Models and Strategies of Change
Having examined change theories from the broad, macro- level of
society, it becomes necessary to turn one's sights to the more tactical
level of change models and their attendant strategies. Interestingly,
much research on change at this level has been done in the field of
education. There are at least two reasons for this. First, educational
change typically involves a wide spectrum of concerns, from the socio-
cultural, political, and economic environment into which an innovation
is introduced, to the inner processes the user experiences in moving
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from one ideology or practice to another. As such, education overlaps
with many disciplines in the social sciences and has been in the
vanguard of research on change at this level. A second reason why there
has been a proliferation of research on change in education is that much
of the research was conducted in the U.S. in the post -Sputnik era of the
1950s and 1960s when massive funding was allocated in order to overhaul
the American educational system in response to the advancements made by
the Soviet Union. Much of this research then made its way into other
disciplines, most notably the social sciences. This being the case,
much of the change literature in education is relevant to development
and warrants brief examination.
Havelock (1971) has delineated three major categories of change
models. The first of these is the Research , Development , and Diffusion
Model (RD&D) in which primary focus is on the developer and the origins
of the innovation. Models that fall under this category typically
assume a rational sequence in the evolution and application of an
innovation and the need for planning, usually on a broad scale, over a
lengthy period of time. Moreover, this model requires a division and
coordination of labor to accord with the rational sequence and the
planning, and assumes a more or less passive but rational client who
will adopt an innovation if given it at the right time and in the right
manner
.
The second model in Havelock's typology is the Social Interaction
Model. In this type of model focus is on the communicator and the wide
diffusion of the innovation. Several assumptions are operative: The
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individual adopter 1 belongs to a network of social relations which
influences her adoption behavior; the user's place in the network is a
good predictor of her rate of acceptance of new ideas; informed personal
contact is a vital part of the influence and adoption process; and group
membership and reference group identifications are major predictors of
individual adoption. It is postulated that the rate of diffusion
through a social system follows a predictable S-curve (Havelock, 1971 )
The third type of model is the Problem Solving Model which centers
on the receiver and the dynamics of the process. This model is
typically based on the assumption that innovation is the solution part
of a process that starts with adopter needs. The change process is
usually conceived as a patterned sequence of activities beginning with a
need, sensed and articulated by the adopter, which is translated into a
problem statement and diagnosis. The adopter is then able to conduct
meaningful search and retrieval of ideas and information which can be
utilized in formulating or selecting the innovation. Finally, the
recipient of the innovation attempts to adopt the innovation, trying it
out and evaluating its effectiveness in satisfying the original need.
Each of these three types of models illuminates one perspective of
the innovation process and suggests approaches for bringing about
change. Dalin (1978) characterizes the positive contribution of each
model in the following manner: The RD&D model concentrates on the
1 For lack of better alternatives, the terms "adopter" and "user"
are employed to refer to the person who is implementing an innovation,
an instance of change. Yet the terms are misleading because they
objectify both the innovation and the adopter and imply a uni-
directional movement from innovation to adopter which, as will be seen
later, a CHDD denies.
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origins of the innovation; it demonstrates the lack of institutional
structures for designing and developing new ideas. The Social
Interaction model emphasizes the wide diffusion throughout a social
system, and shows that there are few vehicles for dissemination of an
innovation to a larger public. The Problem Solving model centers on the
dynamics of individual adoption, and reveals the lack of processes for
implementing changes once they are undertaken.
Dalin has also assessed the limitations of each type of model.
The RD&D model, he claims, is expensive and works only where there is an
"integrated social system" (p. 72) . Another major weakness is that
recipients of change are not as passive in adopting an innovation as the
model assumes. The Social Interaction model has two basic flaws:
first, information in itself does not create demand where demand for
change does not already exist; second, the model assumes a level of
institutional and peer interaction in societies that is unusual. The
Problem Solving model is deficient because people are usually slow to
respond to change needs; especially in traditional societies, people
usually do not actively seek innovation. Further, it is not always
clear what the problem is, who has the problem, and who has the right to
define it. According to Dalin, most change models- -particularly the
first two- -suffer from the fact that they are concerned with "knowledge
utilization" (1978, p. 73)
;
that is, they assume that knowledge about
better practices exists and that the main problem is to link the
recipient of change with superior knowledge so that the desired change
inevitably follows.
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Many different schema for classifying change strategies have been
advanced, the most widely accepted being that of Chin and Benne (1961,
pp . 23-24) . They have classified three types of strategies for
introducing change in human systems. The first type of strategy they
describe is the Empirical
- Rational
. which can be linked philosophically
to the RD&D model of change. This strategy assumes people are guided by
reason and that change is primarily a matter of demonstrating the
efficacy of a given innovation which, once appreciated, will compel
adoption. The strategy assumes that if the innovation is perceived to
be good, reasonable people will naturally adopt it. This type of
strategy is the most commonly employed in change initiatives (CERI,
1973) .
Power-Coercive strategies, as their name implies, are based upon
the exercise of power. Change is seen as a process of compliance on the
part of those with less power (for example, the indigenous population in
development) to the plans and directives of those with greater power
(the development agent) . Political or economic sanctions are often used
to enforce change. The imposition of power alters the conditions within
which other people act by limiting their alternatives or by shaping the
, p
consequences of their acts.
The third form of change strategy, the Normative -Re -educative , can
be coupled most naturally with Problem Solving models of change. This
2The CERI document (1973, p. 49) rightly points out that empirical-
rational strategies also depend upon power inasmuch as information or
new knowledge is in itself potential power. The flow of information
goes from people who know to people who do not know, and it is expected
that the latter will act in certain ways when they have the new
knowledge
.
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type of strategy not only attempts to get people to use an innovation,
but also tries to bring about more fundamental changes in normative
orientations at the individual and organizational levels
-- changes in
attitudes, values, and role relationships. Change, then, is neither
primarily a matter of appropriate technical information nor the threat
of sanction, but of activating forces within the system to alter it.
The guiding assumption of this type of strategy is that patterns of
action and practice are supported by socio- cultural norms and by
commitments on the part of individuals to those norms. Socio- cultural
norms are supported by attitude and value systems of individuals'
normative outlooks which undergird their commitments. Change in a
pattern of practice or action, according to this view, will occur only
as the persons involved are brought to change their normative
orientations to old patterns and develop commitments to new patterns.
By way of summary of change strategies, in reviewing the major
change strategies which gained acceptance during the 1960s, Walton
(1965, pp . 167-169) observed that they can be placed broadly under two
categories: (1) power strategies which involve the building of a power
base, the manipulation of power, and the biasing of the rival power
group's perceptions about the strengths of their preferences and values;
and (2) attitude strategies which involve the use of trust rather than
power, reduction of threat rather than the systematic use of threat, and
honest communication rather than dissimulation. Other writers (Schein,
1961; Sayles , 1962) refer to the first category of strategies as
"compliance" when the individual changes because she is forced to change
by the direct manipulation of rewards and punishments; the second
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category they refer to as "conversion" when changed behavior is the
outcome of individual cognitive or attitudinal change.
The halcyon days of the 1950s and 1960s during which models and
strategies of change proliferated gave way to critique and cynicism in
the 1970s and 1980s as the models were applied and their effectiveness
assessed. The target of the criticism was the dominant model of change,
what Michael Fullan (1972) referred to as the "modal process of change."
An examination of the modal process of change and its limitations
follows
.
The Modal Process of Change and Its Limitations
The modal process of change in the West has been the Research,
Development, and Diffusion Model (RD&D) , driven by Empirical - Rational
and Power-Coercive strategies (CERI, 1973; Fullan, 1972; Huberman, 1973;
Olson, 1985) . As described above, the RD&D model of change views the
change process as a rational sequence, the primary task of the innovator
being to demonstrate through the best known method the validity of a
certain innovation in terms of the increased benefits to be gained by
adopting it. The innovation is not analyzed from the viewpoint of the
adopter, who is largely passive throughout the process. Further,
change, on this view, is not initiated as an answer to human problems,
but rather as a set of facts and theories which are turned into ideas
for useful products and services in the development phase. This
knowledge is then packaged and diffused to those for whom it is
intended. According to Huberman (1973), usually there is only
a dim
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understanding of how the knowledge gets transformed into something
useful, but the firm belief remains that somehow it filters down. The
focus of change as a rational, orderly, sequential process has led Olson
(1985, p. 295) to refer to the modal process as a "bureaucratic
approach" to change based upon prototypes in industry and defense.
The modal process of change can best be characterized as an
attempt to rationalize inputs and outputs in the process of change and
development: The innovation is conceived and articulated by experts and
is then disseminated to client groups on a relatively universalistic
basis. This is the foundation of "systems" thinking which is the
driving logic behind in industry and production systems. One engages in
systems approaches to obtain a more exact and "scientific" analysis of
the phenomenon in question expressed in neutral language. In turn, the
delineation of procedures assures certainty, and rationalizes and makes
explicit as many aspects of a process as possible. The modal process of
change is technological and focuses on means-ends and process -product
thinking which tends to exclude other non-Western, indigenous forms of
thinking and valuing. The underlying assumption of such approaches is
that systems management procedures are "scientific" techniques, meaning
that they are value -free and can be applied to engineer solutions to any
problem in any cultural context.
The Modal Process in Development Initiatives
Although the modal process of change is, for the most part, a
product of American research, it has been transplanted to many non-
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Western developing countries (Adams and Chen, 1981; Verspoor, 1989).
This has been the case despite the fact that the modal process reflects
"a limited cultural range" (Huberman, 1973, p. 4), in the sense that the
language is often highly technical, it employs Western notions of
rationality, and tends to neglect the importance of the socio- cultural
,
historical, and political framework in which all change initiatives
operate. Indeed, Verspoor, based upon his extensive research on
development projects in many developing countries, concludes that the
typical approach to change is relatively technocratic (empirical -
rational) and emphasizes dissemination and adoption while neglecting
implementation. According to Verspoor, most development projects in the
Third World have been based upon an "Infrastructure Model" which very
much exemplifies the modal process of change. 3
Residues of the modal process of change can be found in the
literature on development, even in the work of those purporting to
reject traditional approaches. Poostchi (1986) exemplifies this
unwitting tendency. He refers to the "diffusion process" as one in
which messages are "transferred" or "passed" from a "source to a
receiver" (pp . 324-325), implying a linear process where the adopter
does little to construct the innovation itself through her own meanings
and experience. Further, while noting that peasants take "little
3The Infrastructure Model is based on three main assumptions; (1)
The technology of the innovation- - the selection of program objectives
and inputs- -is the dominant variable affecting outcomes. Thus project
development focuses on the technical design of the innovation; (2)
Organizations are rational and goal -oriented institutions pursuing
policies that aim at maximizing economic returns; and (3) Program design
can be standardized and transferred across large numbers of beneficiary
groups, while yielding essentially the same outcomes (Verspoor, 1989, p.
145) .
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initiative," "lack innovativeness," have a "high tendency toward
fatalism and have few aspirations" (pp. 285 - 286 ), he fails to consider
how peasants overcome resistance to change, and what actually takes
place when they do in fact change. Change is like a mysterious black
box. Finally, in referring to "change agents" and the diffusion of
ideas, Poostchi suggests that in development there are usually
significant differences between the change agents and local people but
that change takes place most easily when insiders and outsiders share a
common language, common values, and a similar outlook on life. Yet he
fails to address the seminal issues of how to overcome the incongruence
and cleavages between change agents and adopters, and between adopters
and the innovation. According to Poostchi 's analysis, change in
development seems to be forced through a linear diffusion process, or is
something that happens only under highly idealized conditions where
there are no discontinuities (in which case the substance of change can
be questioned), or no change takes place at all.
The Modal Process of Change: Its Shortcomings
The modal process of change, while holding sway over the social
sciences, has increasingly come under attack. Because this approach to
change has been so wide-spread and has characterized change initiatives
in Third World development, it is worthwhile examining briefly the major
criticisms that have been raised against it. Criticisms have been
levelled against the modal process of change on three levels: technical
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aspects, the adopter's role, and the internal processes of the adopter
when undertaking change
.
Fullan (1972) in a landmark article, "Overview of the Innovative
the User, " discusses several problems in conceiving change
along such technocratic lines. First, the change process as described
is too simplistic. Social change is a complex process that is not as
rational as the modal process presumes; it does not so easily fit the
model of social engineering. To assume that it does creates unrealistic
expectations on the part of the "change agent" and places unfair burdens
on the adopter. A second problem is that the modal process has a
homogenizing tendency. The "universality" of the modal process
militates against the notion of a multiplicity of objectives according
to the situation. For example, development plans are usually devised in
Western research environments and are then often implemented in uniform
fashion across social systems regardless of context, thereby undermining
the diversity which is characteristic of traditional cultures and
societies. Little attention is paid to the question of overcoming
cultural gaps and dealing with the problem of incommensurate discourses
in the change process as described in the introduction to this study.
The emphasis on uniformity and efficiency leads to a third
problem: reification of the innovation. The modal change process
encourages turning the innovation- - the new belief or practice -- into an
end in itself so that the ultimate end, the intended consequences, are
often forgotten (Fullan, 1972) . As contemporary American philosopher
Richard Bernstein notes, however, ends and means cannot be so easily
separated
:
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The quality and content of ends- in- view which we strive to
attain depend upon the quality of the means that we use to
attain them. When we separate ends and means, when we think
of means as mere means to some goal, we are in danger of
destroying the efficacy of our means and the potency of our
ends. Means and ends, whether in education, moral, or political
life designate the same experience viewed from different
perspectives. (1971, p. 213)
Process
-product reasoning in the modal change process fossilizes the new
idea or practice into an end in itself rather than seeing it as a
changeable means to an end depending on the input of the person
experiencing change
.
This leads to a consideration of the role of the adopter of change
in the modal process. Process -product reasoning can easily lead to
consideration of people as manipulable abstractions, to turning people
into "things" and, in doing so, ignoring Nash's observation that it is
"real 'actors,' people, who are the engines of change" (1984, p. ix)
.
Part of the reason for this "dehumanizing" tendency is that when
innovation and change are viewed in universalistic and mechanistic
terms, accountability becomes purely externalized. Because they are
often denied input in defining objectives and evaluating their
experience, adopters feel little responsibility to implement an
innovation faithfully. Their human agency in the change process is
diminished, which further alienates them from the new belief or
practice
.
One of the major criticisms of the modal process in this context
is that the person experiencing change has a passive role in the change
process: change is something that happens to the adopter rather than
what she herself does. In effect, the adopter of the new idea or
practice is depsndent on the change process, rather than the process
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being dependent on the adopter. In the modal process, therefore, the
indigenous population in the development context is left with a fairly
mechanical role; they are an element to be manipulated within a
framework of control. Not having responsibility for the formulation or
interpretation of objectives, the recipients have the largely passive
role of blindly implementing that which the development outsider
introduces as a "change." The end result is often resistance to change
on the part of the adopter. According to Doyle and Ponder (1977-1978)
,
adopters weigh three factors before undertaking change: instrumentality
(the extent to which the innovation embodies substantive change)
,
congruence (the degree of appropriateness with prevailing conditions)
,
and cost (the ratio between the amount of return and amount of
investment) . These factors need to be kept in mind when introducing
change
.
The modal process of change also has important implications for
the internal processes of the person experiencing change, for example,
the process an insider in a traditional society goes through in
confronting an innovation, interacting with it, and overcoming cultural
or philosophical incongruence so that the new belief or practice can be
genuinely appropriated. According to Huberman (1973), the RD&D model
and empirical-rational strategy, with their focus on rationalization and
standardization, work best when there is little resistance on the part
of the recipient of the innovation. Yet the development context is
usually fraught with conflict and resistance. The modal process deals
with that conflict by defining it out of existence through dissolving
the conflict in the neutral language of technical puzzles to be solved,
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for example, by changing the inputs in order to change the outputs. In
this process of "technif ication, " the ambiguity and indeterminateness
which accompany most change efforts, are eradicated. Sociologist Alvin
Gouldner, in The Coming Crisis of Western Sociology (1970, pp . 105-106)
,
describes the impact of systems thinking on the social sciences and, by
extension, on development:
As.
. . funding becomes increasingly available, the emphasis
on rigorous methodologies assumes a special rhetorical function.
It serves to provide a framework for resolving limited
differences among the managers of organizations and institutions,
who have little conflict over basic values or social mappings,
by lending the sanction of science to limited policy choices
concerning ways and means. At the same time, its cognitive
emphasis serves to defocalize the conflict of values that
remain.
. . and to focus contention on questions of fact.
Positivism (and systems management theories that result) thus
continue to serve as ways of avoiding conflicts about mapping.
In systems approaches, which the modal process of change exemplifies,
conflict between opposing ideological and moral positions are defused
because the content of systems procedures are presumed to be value -
neutral. This valuational emptiness permits the introduction of change
in a supposedly "neutral" manner, which insures the order and consensus
systems require. In the process, the moral and political dimensions of
the change process are bleached out, making conflict an aberration to be
overcome rather than an important constitutive aspect of change.
This manipulative tendency in the modal process of change, as
noted previously, undermines human agency in the change process because
it contradicts the adopter's inclination to stand in a dialectical
relationship with social reality- -to forge her own meanings and to
transcend the purely "given." An attempt to rationalize important
aspects of intersubj ective behavior lies at the heart of the modal
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process, an acceptance of an orientation that assures that instrumental
effectiveness is the preferred approach to decision making. As Hannah
Arendt (1958) pointed out in this connection many years ago, the need
for certainty often precludes the creation of personal meaning and
effectively weakens the base of personal efficacy and action. By making
decision-making a largely technical process that requires instrumental
strategies and information produced by technical experts, the modal
process of change downplays the aspirations, values, and personal
histories of the recipient and, in doing so, undermines the value of
culture and tradition as well. This, of course, makes for a difficult
passage between tradition and modernity.
On this backdrop, the important processes of unlearning and
relearning in the change process and the vital "mutual adaptation"
(Berman and McLaughlin, 1976) undergone by the innovation and the
adopter during adoption are depersonalized and framed in the technical
terms of a need for increased knowledge about the innovation. The aim
of the modal process has been to develop and disseminate innovations
that are, in effect, "user proof." This becomes possible when, as noted
above, conflict is dissolved into technical puzzles in need of
engineering solutions. In the end, the inner philosophical, cultural,
and valuational conflicts the adopter experiences and which act as a
block on her ability to implement an innovation are simply detoured.
In response to this, there is the need to reconsider the role of
the adopter of an innovation, which entails a restructuring not only of
the role of the adopter but also a complete reversal of the direction of
influence in the change process. In this case the recipient's readiness
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to accept change and her ability to take an active role in the change
process will be key. What is needed, therefore, is a radical rethinking
of the nature of knowledge and change, of human agency and the role
played by personal history, culture, and tradition, and of conflict and
its relation to change. This will initially require deconstructing the
underlying philosophical and epistemological assumptions of the modal
process of change as a way to begin conceptualizing change in a more
productive and efficacious manner. This deconstructive effort will then
be applied directly to the development context and the quest for a more
effective development discourse.
The Positivi st Legacy of the Modal Process of Change
The portrait of the modal process of change painted in the
preceding section betrays its fundamental philosophical orientation:
positivism (CERI, 1973) . This is not surprising, given the fact that
the modal process of change was developed at the same time positivist
philosophy attained the height of its ascendancy in the West. The fact
that positivism wrapped its tentacles around most disciplines -- in the
natural, human, and social sciences- -during the early to middle periods
of the 20th century is well known. Weinsheimer (1985, p. 3) refers to
the "global pretensions" of positivism to subsume all disciplines in its
scope, and Giddens (1982, p.76) to the positivist "orthodox consensus"
in the social sciences. Similarly, Bryant (1985) and Bredo and Feinberg
(1982) underscore the significant ways positivism infiltrated and
dominated the social sciences in terms of methodology and overall
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philosophical orientation. As such, sociology and its cognate
disciplines were reduced to a perspective that gave priority to
questions of efficiency, management, and prediction. Because of the
profound impact positivism has had on how change has been conceived in
the modern period and implemented throughout the world, it is important
to briefly uncover the tenets of positivism which have most directly
shaped the modal process of change exemplified in TDD. This will lay
the necessary groundwork for the articulation of an alternative
development discourse, CHDD
,
in Chapters 3-5, which begins with
Gadamer's critique of positivist method.
The term "positive philosophy" was first coined by the French
philosopher August Comte (1798-1857), the father of positivism, though
many of the tenets of positivist were developed earlier by his
predecessor Claude-Henri Saint-Simon. "Positivism" is a term that is
difficult to pin down because there are many interpretations and
variations. Broadly speaking, positivism is a philosophical perspective
on human knowledge. It is a collection of rules and evaluative
criteria, a "method, " which reveals what kinds of contents in statements
deserve to be called knowledge; positivism supplies criteria concerning
what can and cannot be reasonably asked, what can and cannot be
discerned. Put more concretely, positivism is a philosophical movement
which maintains that
science is the only valid knowledge and facts the only possible
objects of knowledge; that philosophy does not possess a method
different from science; and that the task of philosophy is to find
the general principles common to all the sciences and to use
these principles as guides to human conduct and as the basis of
social organization. Positivism, consequently, denies the
existence or intelligibility of forces or substances that go
beyond facts and the laws ascertained by science. It opposes
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any kind of metaphysics and, in general, any procedure of
investigation that is not reducible to scientific method.
(Abbagnano, 1967, p. 415)
Positivism, therefore, is a normative attitude regulating how one can
use terms such as "knowledge," "science," "cognition" (Kolakowski,
1968). To this list could be added "development" and "change."
Positivism as a philosophical position has experienced the
vicissitudes of changing public opinion. Initially, positivism was
considered a liberating force from the traditions that preceded it.
Comte postulated a progression in the evolution of society whereby the
disciplines relating to phenomena furthest from man's experience and
control, for example myth and religion, develop first. These would then
drop away in the light of higher forms of science which would ground
human knowledge in the facts of sensory experience to arrive at
indubitable knowledge. This knowledge, because empirically testable,
would be open to rational modification, whereas the prior knowledge was
not. It is in this sense that positivism had its "positive" nature: In
securing a foundation for scientific knowledge by building on the
liberating influence of the Enlightenment, Comte envisioned the
development of "social physics" and "social engineering" to produce a
more rational social order in response to the darkness of religious
myths and the dogmatism of the philosophes in that era. In recent
times, however, positivism has become more a term of abuse than a
technical term of philosophy, "a term of opprobrium" (Giddens, 1974, p.
2)
,
owing largely to its denial of metaphysics and the undesirable
implications that emanate from that denial when the internal logic of
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positivism is pushed to its limit. The positivist edifice is built upon
five major pillars, which are enumerated and described briefly below. 4
Phenomenalism
The first pillar is phenomenalism, the view that there is no
substantive difference between a phenomenon and its "essence"
. In other
words, there is no essence lurking behind the phenomenon which is
accessible to human's reason but not to experience. As such, positivism
asserts that experience is the ultimate foundation of knowledge and
denies the possibility of meaningful discourse about objects that are
supersensible. The world is construed as a structure of objects which
exist apart from human's conceptions of them: For Comte the "real" as
in "the real order of the world" is a world of things which exist
independently of the ideas or "representations" people have of them,
requiring a neutral observation language (one which adds nothing to
experience) for the recording of experience (Bryant, 1985).
Disagreements over questions that stray beyond these empiricist
parameters are regarded as purely verbal in character. Positivism,
therefore, is by definition, anti -metaphysical : it is opposed to all
reflection that either cannot ground its conclusions in empirical data
or that arrives at conclusions that cannot be contradicted by empirical
data
.
4The following draws significantly upon the work of Kolakowski
(19 68) and Bryant (19 85) .
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Nominalism
The second pillar on which positivism as a philosophy rests is
nominalism. This tenet is an outgrowth of the first: it cannot be
assumed that an insight formulated in general terms has any real
referents other than individual concrete objects. Nominalism entails a
denial of universals in the sense of Platonic "Forms" apart from
specific instances; hence there is no such thing as the idea of a
triangle ( " triangleness
" ) apart from a particular instance of a
triangle. The world consists of a montage of observable facts and,
while order can be placed upon those facts, it is done for convenience
only- -it cannot be maintained that such schema in fact exist. According
to nominalism, every abstract science is a method of ordering, a
quantitative recording of experiences and has no independent cognitive
function in the sense that, through its abstractions, it opens access to
empirically inaccessible domains of reality (Kolakowski, 1968) .
Value -Neutrality
The third pillar on which positivism rests is derivative from the
first two: the denial of cognitive meaning to value judgments and
normative statements (Kolakowski, 1968) . The prior two tenets entail
the view that experience contains no such qualities of people, events,
or processes as good or bad, moral or immoral. In relation to an aim
one sets for oneself, it is possible to supply logical grounds for
judgments concerning the effectiveness of the means employed.
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Evaluations of this type have a technical character and may be qualified
as true or false to the extent that they inform what operations are or
are not effective in achieving a desired end. However, it is not
legitimate to assume that any value assertion that is recognized as true
in itself,
' rather than in relation to something else, can be judged by
experience. There exists no domain of values beyond the visible world
where values exist "in themselves" with which our evaluations are
correlated in some mysterious way. Comte and Saint-Simon attempted to
discover a law of history which governed the variations in values and
norms to be found in different societies. Science would insure that
correct policy was followed whatever the situation; indeed, it would
make moral and political choice moot insofar as people, possessing a
positive knowledge, have only the choice between compliance with what
the laws of succession and resemblance require or a non-compliance,
which inevitably leads to failure (Bryant, 1985)
.
Scientism
The fourth pillar supporting the edifice of positivism has been
referred to indirectly throughout this description of positivism:
scientism, namely, Western science. According to positivism, as the
vulgar forms of knowledge embodied in theology and metaphysics give way
to positive knowledge, science takes on a universal quality. In the
positivist conception of science, science aims at the explanation and
prediction of observable phenomena by showing these are instances of
universal laws that apply in all regions of space and time. The truth
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or falsity of statements intended to express such laws is determined
solely by their logical relationships to other, non-universal statements
that describe particular observable data; thus meanings must be
specified through statements whose descriptive terms are strictly
observable. The guiding interests of positive science are the elements
of certainty and control, which ostensibly enable the scientist to
predict future occurrences.
For the positivist, explanation consists of showing that a
particular event is an instance of, or the result of, an established
regularity. This deductive
-nomological form of explanation and
prediction are systematically related; given the law or law- like
statement and some initial connections, one can predict the consequent
conditions that must occur if the law is true. Causation is thus viewed
as a regular sequential conjunction, other theoretically admissible
factors being held constant (Kolakowski, 1968) . Knowledge, for the
positivist, is therefore generated monologically : the scientist
observes an object and makes observations which are checked for their
logical consistency with hypothetical law- like statements. The laws, in
turn, are checked for their consistency with higher-order theoretical
propositions (Bredo & Feinberg, 1982). For the positivist, technical
languages with decontexualized discourse are the frameworks in which
knowledge should be constructed: the language of things that are
manipulatable . In this epistemological framework, teleological
questions- -questions about meaning and purpose - -have no place. Instead
the human mind is required to confine itself to that which is
empirically accessible to the laws which govern the possible.
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Unity of Scientific Method
The fifth pillar upon which positivism rests is prefigured in the
fourth: The methods for acquiring valid knowledge are the same in all
sciences. Eventually all domains of knowledge will be reduced to a
single science, the physical sciences, because physics has developed the
most precise methods of description and encompasses the most universal
of the qualities and phenomena found in nature (Kolakowski, 1968)
,
5
This aspect of the universality of positivist method has several
dimensions, described by Giddens (1974) as the "positivist attitude" in
sociology. First, the methodological procedures of the natural sciences
directly applicable to the human and social sciences. The
phenomenon of human subjectivity (including volition, will, and self-
determination)
,
though absent in natural science, does not pose a
si' to the treatment of social conduct as an "object" of study in
the same way that animals or plants are studied. Second, the goal of
social scientific investigation is to construct laws or law-like
generalizations like those found in physics, for example, laws of
motion. Third, social science takes on a technical character, providing
knowledge that is solely instrumental in nature. This being the case,
the findings in the social sciences do not contain any logically given
implications for practical policy or for the pursuit of values; findings
are essentially neutral.
5 Interestingly
,
philosopher of science, Paul Feyerabend in Against
Method (1975) critiques the notion of a unity of method even within the
natural or physical sciences.
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An important implication of applying the methods of the natural
sciences to the social sciences is that, because knowledge is
essentially neutral, it has no direct logical bearing for policy. The
distinction between fact and value which is endemic to positivism
prohibits the social scientist from adopting a normative position by
advocating what "ought" to be, as opposed to what "is". Fay (1975, pp
22-23) captures well this important point and is worth quoting at
length
:
. . . at least in the ideal, the disagreements which arise
in engineering or medicine are not expressed in terms of
personal values or wishes, nor are they debated on the basis
of the power or position which the disputants have in the
social order to which they belong, nor settled in terms of
subtlety of exposition or rhetorical power; rather, the issues
are tangible, measurable and testable, and debates about them
sre conducted in such a way that it is these objective
features accessible to all which decide the matter at hand.
If politics were to become an applied science, it is argued,
its conjectural, arbitrary, emotional and personal elements
would drop out, and its arguments and decisions would assume
characteristics as those of engineering.
. . In political
arguments there would be, as there are in scientific arguments,
reliable public statements of ascertainable truth, and
therefore the possibility of a universally recognizable
decisive solution to a particular problem.
In this case, policy studies in the social sciences (including, of
course, development) become a matter of determining the technically best
course of action to achieve a goal, and the policy scientist is little
more than a social engineer. The subjection of humans to the laws of
history and society consequently precludes evaluation of institutional
and cultural forms in any terms other than those of conformity with
those laws. In doing so, positivism greatly circumscribes the potential
for critical reflection on those institutions and cultural forms.
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Summary: Positivism and the Modal Process of Change
By way of conclusion, it was observed previously that the
articulation of most change models and strategies occurred at the same
time positivism was at the peak of its influence in the social sciences
m the West. It is not surprising, therefore, that positivism had a
serious bearing on change theory in the social sciences. Bryant (1985,
pp . 133-142) enumerates the following influences of positivism on
sociological research: preoccupation with statistical techniques and
research instrumentation, a nominalist conception of science, affinity
with induction, verification, and incrementalism, a dichotomy between
fact and value, and bureaucratization.
If the main features of the modal change process are mapped onto
the preceding characterization of the tenor of research in the social
sciences at the time, it is not difficult to see that the modal process
is rooted in positivist ideology. Its focus on things rather than
people (or, more accurately, treating people as things)
,
its emphasis on
rational persuasion (and coercion) based upon empirical data, its
abstract universal nature, its reification of means into ends, its
eradication of value and cultural conflict by turning them into
technical puzzles to be solved through superior knowledge and improved
technology, its rationalization of intersubj ective behavior and failure
to deal with the internal processes of the recipient of change- -all
these features bear the imprint of positivism. It is not surprising,
therefore, that in the attempt to bring change to traditional societies,
TDD- -which was articulated in the same historical, cultural, and
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intellectual milieu and bears many imprints of the modal process-
-has
failed to facilitate change effectively. How this is so is explored in
the section that follows.
Positivism and Traditional Development Discourse
"Development" is a term that has been subjected to myriad
definitions, many of which are conflicting. This has so much been the
case that some theorists have despaired of even offering a definition.
David Apter (1987), for example, observes that the term development "is
loaded with ideological assumptions... (and) is so imprecise and vulgar
that no doubt it should be stricken from any proper lexicon of technical
terms" (p . 7) . Yet, at the same time, he acknowledges that in order to
discuss development meaningfully, one needs a working definition. The
word "develop" means literally "de + envelope," to remove from an
envelop, to unwrap, or to make manifest. In the case of photography, to
develop a photo means to make visible through the use of certain
chemicals that which is only potentially visible. When applied to Third
World development, the idea of actualizing potentialities that presently
lie dormant seems to undergird most conceptions, whether the focus is on
economics, politics, or culture in general. The underlying notion of
change in development is unmistakable. The major traditional
development theories (Growth, Human Capital, and Modernization) that
comprise TDD exemplify these underlying assumptions about development. 6
because dependency and liberation theories are more critiques of
traditional development than substantive development theories in
themselves, they are not dealt with extensively in this analysis.
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Traditional Development Discourse
According to Growth Theory
,
poverty and the traditional ideologies
and structures that cause and maintain it are the envelope from which
society must be removed in order to become developed. The main
proponent of growth theory was William Rostow who, in his book The
S.taqes of Economic Growth : A Non
-Communist Manifesto (1964)
,
advanced
his Five Stages of Growth Theory. According to this theory,
underdeveloped economies inexorably pass through pre-determined economic
stages on their way to becoming developed. Lurking in the background,
as implied by the subtitle of Rostow' s book, was the concurrent growth
and dissemination of capitalism. For Rostow, Western, capitalist values
enabled the "take off" toward development to take place. What is
significant about growth theories in the present context is the
underlying assumption of evolution: Development is conceived as
directional and cumulative, pre-determined and irreversible. There is
an implicit Darwinism operative in growth theories, placing them among
the equilibrium paradigm of social change. Further, growth theories
have their roots in the "Age of Science," the view that all phenomena
can be explained on the basis of the operation of mechanical laws upon
material bodies. On this backdrop it is easy to see how economics,
considered a "positive," "objective" science, came to dominate early
development theory. Nearly every aspect of development was subjected to
the rationality espoused by development economics, leading to what
Escobar refers to as "the economization of life" (1984-5, p. 388)
.
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A variant of growth theories is Human Capital Theory , which tries
to bring the human being more directly into the development process
.
The focus is on the productive capacity of human "manpower" in the
development process, and the human work force is considered a capital
investment. 7 Human capital theory postulates that one of the most
significant inputs that can be made in the development process is a
better educated population, which is then considered "improved human
capital." Central to this approach, therefore, is investment in the
education of a country's population because a better educated population
provides the type of labor force necessary for increasing industrial
output and economic growth. From the individual's point of view, it is
hoped that investments in education and training will provide returns in
the form of personal economic success and achievement. A change in
economic status will inevitably lead, it is believed, to a closing of
the gaps in other spheres of development. While to some extent more
human- focused than the cold economic calculus driving Rostow' s stages of
growth, in human capital theory the individual to be "developed" remains
a relatively passive object that is acted upon and later used for
specific purposes according to the calculations and predictions of
economic engineers. Change is planned and implemented at the macro-
level and is something that happens to people rather than something
people themselves struggle through on a personal level
.
Modernization Theory attempted to move beyond growth and human
capital theories by including social, cultural, and psychological
70ne of the clearest articulations of human capital theory is
Theodore W. Shultz's "Investment in Human Capital" (1961).
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elements in its scope. While broadening the unit of analysis,
modernization theory imbibed essentially the same linear, universalist
logic of the economic theories: An underdeveloped society was expected
to exhibit certain values and attitudes in order for them to be
considered modern. David McClelland in The Achieving Society (1961)
posited that there is a personality characteristic (n Ach)
,
acquired via
socialization, which makes a society open to economic and technological
advancement. This characteristic, oriented toward a Western notion of
achievement, was deemed necessary for the whole of society to embrace in
order to be modernized. Building upon these insights, Inkeles and Smith
(1974) devised a list of twelve characteristics, most of them
unabashedly Western, a person must possess in order to be considered
modern. Hence, in modernization theory, traditional institutions and
indigenous values are the envelope -- the fount of backwardness, the
obstacles to change --from which the developing society needs to be
removed. The assumption underlying this theory is that a culture must
become Western to be modern because Western countries first reached
modernity and thus serve as models. Modernization theory, like growth
theory, clearly exemplifies an evolutionary, equilibrating approach to
change. While there have been more recent attempts to modify
modernization theory (see Apter, 1987), the internal logic and
assumptions driving these adaptations are the same, meaning that in the
final analysis the modified theories exhibit largely the same flaws
regarding change and how it is to be pursued.
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The Influence of Positivism
When the previous discussion about the modal process of change and
its positivist underpinnings is superimposed onto this brief description
of major development theories, it becomes easy to see how traditional
development theories, because they are rooted in the same positivist
soil as the major change theories, suffer from similar shortcomings.
The major values of positivism-
- scientism (Western rationalism),
universalism (including abstraction and linearity), value
-neutrality
,
and power - coerciveness
-- will be used to deconstruct traditional
development discourse with particular reference to the bearing they have
had on aspects of change in development, especially the tradition-
modernity relationship.
Scientism (Western Rationalism)
Much development work in the past has been based upon the Western
notion of rationality which provided the epistemological foundation of
modern science. This form of rationality applies scientific knowledge
to solving problems and to asserting control over nature, social
institutions, and, of course, the change process. Its fundamental
orientation leads to treating everything other than the goal in an
instrumental fashion. This technological rationality, according to
Goulet (1986, p. 302), "obeys a hard logic guided by a calculus of
efficiency in the assessment of time or the unity of any object."
Goulet compares Western rationality, which he defines as "quantitative,
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cumulative, verifiable, and disaggregative
, 'objective' rather than
'subjective,'" to indigenous rationality which is "holistic, stresses
subjective perceptions, quality in relationships, linkages, symbols and
evocative meanings" ( 1981
,
p. 5 ).
This Promethean model of rationality has dominated much of
development thinking. David Evans (1977, p. 35), for example, has
observed that much of development planning techniques are "imbued" with
the Western sense of rationality and with the optimization of systems
along economic lines. Planners, therefore, have historically sought "to
collect systematic information, to create overall plans, and to program
details in a rational process which is systematic and predictable." The
situation Evans describes shares strong family resemblances with the
modal process of change with its RD&D model and empirical - rational and
power-coercive strategies. The key values, as underscored previously,
are efficiency and social control. This "technif ication of
development," according to Escobar (1984-5, p. 378), has allowed
development experts to remove from the political realm problems which
would otherwise be political, and to recast them into the apparently
more neutral realm of science. In the view of many writers on
o
development, Western rationality and traditional science have exerted
their hegemonic power in development in order to maintain the world
capitalist system; they disallow other indigenous, popular forms of
knowledge because they are perceived as a threat.
Predictably, the consequences for traditional culture and values
have been severe. In the process of inflicting economic man on the
8See, for example, Fals-Borda (1984)
.
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Third World, there has been a concomitant disparagement of indigenous
rationality and knowledge. One of the major themes of Robert Chambers'
book, Rural Development
: Putting the Last First (1983)
,
is how the
alliance between modern scientific knowledge and wealth, power, and
prestige have conditioned development practitioners to denigrate rural
people's knowledge. Paulo Freire (1989a, p. 118) refers to this as
development agents practicing the "alienation of ignorance" in which
they assume that ignorance is always present in others, but never in the
person who alienates.
When only one form of rationality, in this case Western
rationality, is given credence in the development equation, development
takes on a mimetic character. With only limited exceptions, in
traditional development discourse, development has come to mean a
replication of the West. Both growth and modernization theories testify
to this fact: they presuppose that developing nations must pass through
the same economic and socio-psychological stages Western countries
passed through and that their people must exhibit the same personal
qualities found in the West in order to be "developed." Attempts at
introducing change are then construed along these lines whereby the West
is both the starting point and the terminal goal of change. Having
undermined local knowledge and rationality, it then becomes nearly
impossible to foster a genuinely national, indigenous form of
development because change is not rooted in the soil of its own
tradition- -a point explored further momentarily. In contrast, a
hermeneutic approach to change will place strong value on tradition and
how it provides the very possibility for change and development.
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Universa 1 i sm
,
Abstraction, and Linearity
This second cluster of values also betrays the positivist mind- set
underlying TDD. According to positivism, universal statements are at
the foundation of scientific explanation to the extent that science is
not even possible without weaving universals into its fabric. Because
of its universalistic feature, science is enthroned as absolute
knowledge that is valid at all places and at all times. Further, as
delineated briefly in the foregoing discussion of positivism, the
efficacy of scientific explanation is related to the generality of the
theories which enter into the explanation. The more general a theory
is, the more particular instances can be subsumed under its rubric and,
the more occurrences a theory can explain, the better it is. This
suggests an element of abstraction because individual occurrences are
downplayed in favor of classes of things that exhibit the trait (s) in
question. Implied in all this is the application of scientific method
in a linear fashion- -the end in view is determined from the outset and
the role of science is to reach that goal most directly and efficiently.
Many writers on development portray traditional development
discourse in one or more of these ways. Evans describes the
"centralized approach" to educational planning in developing countries
as focusing on "predictability" based upon "linear projections"; he
further characterizes traditional planning as viewing the products of
the educational system as "undifferentiated units of output," assumed to
have essentially the same skills and qualifications throughout the
system. Based upon these perspectives, "There is no need to deal with
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regional, local, or individual needs in the planning process" ( 1977
, pp
.
11-12). Other writers focus on the linearity of development. Arnau
(1981, p. 3) characterizes the ideology of development as being based on
a "mechanistic and linear conception of history" which assumes that
every society must go through the same stages of development, that the
same signposts and milestones mark the process of change in any
situation. Similarly, Sheth sees traditional development discourse as a
'linear, universal process" (1987, p. 155), while Freire (1989a) refers
to the "mechanistic" aspect of extension work.
A major implication of this cluster of values for the tradition-
modernity relationship and the entire issue of change is a tendency for
development to undermine the heterogeneity of Third World people and
their cultures. For development planners- -driven by the need for
universality, generality, and linearity- -diversity appears as a
disturbing factor, as something which upsets their calculations. For
this reason diversity is consciously eradicated: "The logic of the
dominant theory of development," writes Gilbert Rist (1980, p. 105), "is
fraught with the necessity of homogenizing people, which have to become
interchangeable, like any other factor of production." And, although
diversity is a precondition for effective problem-solving, development
has promoted the opposite: it has reduced cultures, says Rist, to a
"structureless cultural magma" (p . 106). The reason development
theorists and practitioners have not much concerned themselves with the
problem of hammering out a commensurate discourse of development from
initially incommensurate discourses is because the cleavages do not
exist- -the differences have been eliminated.
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This levelling of cultures is accomplished in part by assuming
that all Third World countries evolved from a common background and
starting point and are headed toward the same goal. The means to the
goal (end) are also considered to be the same, as prescribed by
scientific method. Little thought is given to the fact that, because
the origins of countries have been different, what the societies are now
and what they aspire to become might be different as well. Instead,
development has often involved uncritically transplanting Western
conceptions of development and the methods for achieving it into
developing countries. It is accepted as a given that there are no
alternatives to the Western model and that the values, aspirations,
beliefs, and practices of Third World people are obstacles to overcome.
In the process, tradition is simply swallowed up by modernity. Change,
therefore, is an almost purely exogenous process, something that happens
from outside according to the plans of the experts. There is little
interest in forging new avenues of change based upon prevailing
conditions. Instead the process of change becomes one of simply
following the grooves worn into the terra of development by previous
change programs
.
Value -Neutrality
The third major positivist value that has driven traditional
development discourse is value-neutrality. What science reveals
according to its abstract natural laws are "out there" in nature waiting
to be discovered and adhered to by human beings. Although formulated in
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abstract language, scientific theories must account for the empirical
world and be sustained by it. This empirical accounting, as was
discussed earlier, produces positive knowledge that is of practical
value in the sensate world and distinguishes science from philosophy,
metaphysics, and other kinds of speculative knowledge. As such,
positivism refuses moral considerations as legitimate forms of concern
or inquiry; it denies ethics a place in its discourse because it fails
the test of empirical verification. Particularly relevant for the
phenomenon of change is the divorcing of means from ends.
TDD has been built upon this myth of objectivity, economists
perhaps being among its more conspicuous perpetrators. Rather than to
rebut the positivist claim to objectivity, 9 what is important is to
consider the effects the myth of objectivity in TDD has had on
development. To this point many ways have been enumerated in which
development, propelled by the values of positivism, have ignored,
trampled upon, and otherwise maimed traditional cultures and values in
the push for modernity. The presumed objectivity and value -neutrality
help explain how tradition could be mistreated in development and,
correlatively
,
why a viable alternative approach to change has been so
slow to be articulated.
Denis Goulet who, perhaps more than anyone else, has struggled
with the ethical dimension of development, suggests that positivist
ethics has abandoned normative prescription on the grounds that it is
pretentious, unscientific, or both. "Positivists," he observes, "suffer
9This will be undertaken by Gadamer as the first step in the
delineation of his hermeneutic project in Chapters 3 and 4.
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from an overdose of success in description and analysis, which has
caused atrophy of their ability to engage in normative or evaluative
activity" (1974, p. 15). Based upon its principal tenets, positivist
ethics regards teleology as meaningless. This being the case, it is not
difficult to understand why development has historically lacked concern
and sensitivity for the long-term development of traditional cultures
e>
and their values, for the empowerment of people to manage their own
development. Where is the moral plumbline against which development
schemes can be evaluated before they are implemented? In a value -free
universe, how can one adjudicate the injustices done to tradition in the
name of modernity? Neither economics nor anthropology in themselves,
can bring normative unity and value synthesis to the complex human
experience of development (Goulet, 1974) . In the end, positivism
reduces development ethics to a situation where all development actions
are black cows on a moonless night: one is indistinguishable from the
other. In contrast to this, Joanna Macy, based on her work with the
Sarvodaya development movement in Sri Lanka, asserts that development
can no longer be seen as value -neutral
,
and that "development is not
independent of the ethical norms and traditions of a given society"
(1983, p. 18)
.
Power-Coerciveness
Rooted in the perspectives of Hobbes, Weber, and Russell, the
dominant discourse of the social sciences in the West has been that of
"power over," manifest in inequality, control, coercion, and
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a preponderance of
manipulation (Kreisberg, 1992). The result has been
power-coercive strategies in development. The exclusionary nature of
Western rationality and the ramifications of the universalist and
generalist nature of positivist explanation reveal a latent sense of
power that has defined much of development to this point. Many
development writers attest to this fact. According to Ivan Illich, the
reason developed societies frame the development process the way they do
is because this assures their mastery over historical change processes;
m short, it is a way of preserving their dominant position. Policy
makers, writes Illich, "define development and set its goals in ways
with which they are familiar, which they are accustomed to use in order
to satisfy their own needs, and which permit them to work through the
institutions over which they have power and control" (1979, p. 444 )
Escobar (1984-5) concurs: the dominant discourse of development, in his
view, is a "grand strategy" concocted by the developed countries, not to
achieve true progress, but to maintain control over the Third World.
The underlying power orientation of TDD has affected the
relationship between tradition and modernity by creating a silent chasm
between the two because of its top-down and non-dialogical nature.
Modernity approaches tradition from a position of superior knowledge,
resources, and power, and this has a direct bearing on development
discourse
.
10 Paulo Freire in Pedagogy of the Oppressed (1989b)
10Foucault (1980) links power and knowledge in the binomial
"power/knowledge" and posits that "the exercise of power perpetually
creates knowledge and, conversely, knowledge constantly induces effects
of power" (p . 52)
.
Relating this to development, Escobar (1992)
maintains that knowledge produced in the First World about the Third
World gives a "certain visibility" to specific realities in the latter,
thus "making them the targets of power" (p. 140)
.
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describes how in an oppressive situation dialogue gives way to
prescription: "One of the basic elements of the relationship between
oppressor and oppressed is prescription. Every prescription represents
the imposition of one man's choice upon another, transforming the
consciousness of the man prescribed into one that conforms with the
prescriber s consciousness" (p . 31) . This is why development and
change, as noted previously, often take on a mimetic character. When
the traditions, values, and aspirations of indigenous people are
dismissed, they become spectators instead of actors. They do not change
but are "changed," according to the modal process. The "cultural
invaders," to use Freire's term for development outsiders, impose their
own view of the world upon those they invade and inhibit their
creativity by curbing their expression and volition. Thus knowledge
flows in only one direction-
- downward-
- from those who are strong,
educated, and enlightened, to those who are seen to be weak, ignorant
and in darkness (Chambers, 1983) . This approach maintains Western power
in the Third World and insures that change fits undisturbingly into the
equilibrium favored and maintained by the West.
This dismissal of local culture and knowledge, in turn, breeds
passivity on the part of people who are the recipients of "assistance."
When local knowledge is disparaged, it is not considered real knowledge;
consequently, in the face of technical, imported knowledge, Third World
people feel they have nothing to contribute to their own development.
In time they acquire a vested interest in their own servitude and, as a
defense mechanism, internalize the demeaning stereotypes thrust upon
them by their superior development masters. Eventually this
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internalized image comes to define their own identity, the stereotype
becomes a crutch they use to prop up their own fragile self-esteem. 11
The stage is thus set for what Bruton (1985, p. 1104) calls
development as displacement," defined as "developing by displacing
existing traditional perspectives with imported ones." This notion of
development implies that tradition is not only incontestably and
evidently inferior to modernity, but is essentially a vacuum into which
modern Western values and approaches can move unimpeded. Not
surprisingly, images of old colonialism come to mind, prompting David
Korten to refer to development efforts in the 1980s as " deia vu " of
colonialism revisited" (1990, p. 48) . In this sense development is
little more than a mechanism for transferring alien culture from
industrialized countries to the Third World, from the center to the
periphery. Therefore, development and the change it implies has become
increasingly perceived by the Third World less as a theory about
elimination of poverty and more as an ideological device to maintain
political domination and to establish cultural hegemony. Goulet (1981)
in this connection, refers to the "standardization" of cultural values
in development as a result of development strategies which postulate the
need for a bureaucratic state apparatus and for planning and policy
setting institutions which rely on aggregate statistical series and
information control as mandated by the modal process of change.
As touched upon previously, the most damaging effect of the
standardization and displacement of tradition is that when variety and
1-| For more on this phenomenon of the exploited deriving their
identity from the image of themselves they receive from the exploiter,
see Freire (1989b) , Memmi (1967) , and Fanon (1967)
.
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diversity are removed, a major condition for the long-term resolution of
a country's development problems is diminished. By undermining
traditional institutions and ways of meaning-making, and replacing them
with modern ones cast in its own image, the West has left developing
countries with no foundation upon which to bridge the difficult passage
to modernity. Wiarda articulates the destructiveness attendant to TDD:
We have dismissed as traditional the role of tribes, caste
associations, mullahs, religious and fundamentalist movements,
elites and family structures, patron-client systems transferred
to the national level, and a host of other local and particular-
ist institutions, rather than seeing them as persistent, flexible,
perhaps viable structures on which an indigenized process of
development might be based (1985, p. 35)
.
The implications of Wiarda' s indictment of TDD for failing to articulate
a sound strategy for change in the context of moving traditional
societies toward modernity are significant.
Summary
TDD, as underscored by numerous writers, has failed to articulate
a viable approach to bridging the gap between tradition and modernity.
In large measure the reason for this is that it has been based upon a
positivist epistemology which, like the Sirens in Homer, has lured it
into endorsing the modal process of change. Of course, there have been
some bright spots in development to date, but there have been enough
intrusions and disruptions in the lives of Third World people on behalf
of "development" to warrant cynicism. As early as 1971 Goulet
maintained that upon critical examination, much apparent development
proves to be "anti -development" (p. 215) . Similarly, twenty years
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later, Korten suggests that considering the problems traditional
development discourse has left in its aftermath, it would be more
appropriately be called "de- development" (1990, pp . 37-38).
By now it is sufficiently clear that the development problematic
is epistemological in nature, for any theory or approach to change must
deal with issues of cognition, knowledge, incommensurate discourses, and
power. How can development discourse be freed from what Goulet earlier
referred to as the "epistemological quagmire" in which it is mired? The
starting point has been a deconstruction of TDD in order to free
development discourse from its positivist moorings. In recent years,
the "orthodox consensus" in the social sciences has undergone serious
challenge by rival philosophical positions. Patti Lather (1986) refers
to the present period as a "postpositivist" era in the human and social
sciences, a period marked by widespread methodological and
epistemological refutation of positivism. One of the major forces in
this refutation has been philosophical hermeneutics. In the next two
chapters Gadamer's hermeneutics will be outlined and the implications
for development discourse will be summarized. Gadamer's hermeneutic
project begins with a critique of positivist method, and proceeds to
articulate an alternative epistemological orientation upon which can be
constructed a development discourse that facilitates change in a
productive manner within traditional societies.
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CHAPTER 3
HERMENEUTICS AS AN ALTERNATIVE DISCOURSE OF DEVELOPMENT (PART I)
Having completed the task of deconstructing TDD and the modal
process of change on which it is based, the constructive task of
articulating a CHDD can be undertaken. This endeavor will comprise the
next three chapters: Chapters 3 and 4 will be devoted to hermeneutics,
and Chapter 5 to critical theory. Each major tenet of hermeneutics and
critical theory will be explored, followed by an application to the
field of development under the heading "Implications for Development
Discourse." The implications will be explored under three sub-headings:
"The Development Problematic" will focus on how the particular tenets of
Gadamer and Habermas have a bearing on the overall development
problematic described in Chapter l--how insiders and outsiders reach new
and mutual understandings about development in order to facilitate the
movement from tradition to modernity; "Change on the Personal Level"
will apply the tenets to the phenomenon of change in the individual and,
when relevant, will be contrasted with the modal process of change
described in Chapter 2; and "Project Goals and Strategies" will describe
the implications of hermeneutics and critical theory for the goals and
strategies of a development project which is based on a CHDD. The
major dimensions or characteristics of a CHDD will then be summarized
and listed at the end of Chapter 5, and subsequently applied to the
Naturally, not every tenet of Gadamer' s work is equally relevant
to each level of analysis and, in some cases, there is some overlap in
levels of analysis.
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Cambodian Village Development Project case study in Chapters 7 and 8
after an introduction to the historical and cultural background of
Cambodia and the case study in Chapter 6.
Importantly, because Gadamer's work forms an organic whole, it is
difficult to isolate and describe particular aspects of his work; major
concepts and tenets are developed dialectically in relation to one
another like a widening spiral. Incomplete glimpses are given early and
then are fleshed out in greater detail as the other tenets are
described. The depiction of Gadamer's work here appears in relatively
linear form because writing is a linear process. This may make
descriptions of Gadamer's work at times seem somewhat repetitious and
circular while in reality many of the moments and processes Gadamer
describes are co-temporal. In any case, the description of Gadamer's
work in the following two chapters will largely follow Gadamer's own
development of his ideas in Truth and Method
.
Critique of Method and the Alternative of Play
Gadamer was a leader in the critique of positivism in Germany in
the 1960s and 1970s, yet he was concerned in 1960 when the German
edition of Truth and Method appeared, that it had come too late, that
positivism had captured the day permanently. Gadamer wrote, "Signs of a
new wave of the technological animosity to history were increasing.
Correlatively
,
increased receptiveness toward Anglo-American theory of
science and analytical philosophy .. .offered no hope for the humanistic
tradition. A new 'positivistic' self - conception was emerging" (1993, p.
102
551). Knowing the importance of what was at stake, Gadamer set out to
counter the hegemony of positivism before it was irreversible. Indeed,
according to Bubner (1981), Gadamer' s critical reflection on the
methodological dogmatism" with which the expanding sciences have
overwhelmed modern consciousness represents one of the main achievements
of hermeneutics. Significantly, however, Gadamer does not simply
replace one form of method with another; he is concerned to show that
contemporary thinking about "method" and its use are stultifying, and
that in fact methods are only as effective as the person using them.
Gadamer articulated this position in a recent interview:
(Hermeneutics) is not a method, even if there are some social
theorists who would treat it as such. Philosophical hermeneutics
is reflection about what is going on in using methods. It tries
to demonstrate that there is no method which can help us to make
reasonable use of methods. (Boyne, 1988, p. 33)
Gadamer' s concern about the dominance of science and its methods grew
out of his association with Martin Heidegger, his teacher and mentor.
Heidegger, in Being and Time (19S2)
,
undertook the task of rethinking
the ontological basis of science; he was concerned that modern science
had become a calculative and instrumental approach to reality because it
imposed its projections and categories onto its objects rather than
letting them speak for themselves, what he called " letting-Being-be .
"
This severed the bond between humans and their world.
Gadamer, like Heidegger, is not necessarily anti - science . The
title of his book Truth and Method is the subject of some controversy in
this regard. Gadamer is not erecting an antithesis between truth and
method, although the disjunction "truth or method" perhaps more closely
approximates his views. Gadamer is primarily concerned to develop the
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relationship between the experience of truth and the use of scientific
method. In the Introduction, Gadamer asserts that he is "concerned to
seek the experience of truth that transcends the domain of scientific
method wherever that experience is to be found, and to inquire into its
legitimacy" (1993, p. xxii)
. In his essay "On the Scope and Function of
Hermeneutic Reflection" (1967, p. 35), Gadamer, referring to the
empirical sciences, asks: "...who, from the vantage point of the
technical power to place nature at our disposal, would dispute their
necessity?" Gadamer' s concern is not to undermine scientific method, or
to challenge it on its own terms, but to show its limitations, to
demonstrate that there is a range of objects and experiences to which
the objectifying methods of science cannot be legitimately applied.
Such knowledge, for Gadamer, includes knowledge "which flows toward each
and every human being in the transmission of human culture"; this
knowledge is "subjective (and) largely unverifiable and unstable," but
is knowledge that "science cannot ignore" (1977, p. 529). In contrast
to the assumptions of the modal process of change, it is precisely this
knowledge and experience that wriggle through the tight grip of method
that are important for change.
For Gadamer, positivist method is the embodiment of the search for
the foundations of knowledge that began with Descartes in the West and
spanned the modern period in philosophy. Epistemology, which spawned
the wrenching dualisms of mind-body, reason- sense
,
and fact-value, is,
for Gadamer, a response to alienation ( Fremdheit ) , of no longer feeling
at home in the world in the Heideggerian sense of Being ( Dasein ) lacking
a sense of "belonging" in the world:
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Just as the age of mechanics felt alienated from nature
conceived as the natural world and expressed this feeling
epistemologically in the concept of self-consciousness and
in the rule, developed into a method, that only 'clear and
perceptions
' are certain, so also the human sciences
of the nineteenth century felt a similar alienation from the
world of history. (1993, p. 65)
Method is thus a succor for the loss felt by this alienation
(Weinsheimer
,
1985) . Because the knowing subject is divorced from the
object of his concern, the object is fractured into its component parts,
the rules of its functioning are determined, and then the object is
reconstituted according to those rules. The same is true of knowledge
itself: it is dissected, its rules discerned, and then is reconstituted
as "method." Therefore, for Gadamer, method is the expression of
obtaining knowledge in the natural sciences whereby "we understand a
process only when we are able to reproduce it artificially" (1993, p.
373) . Such an approach might be sufficient for the natural sciences but
fails to describe an approach appropriate for the human and social
sciences which constitute the major dimensions of development.
Natural Science vs . Human and Social Science
Foundational to Gadamer' s critique of positivist method is his
insistence on the fundamental differences between the natural and
human/social sciences. It is necessary, he maintains, to demarcate the
two sciences and to affirm that a different approach is required in
each. The starting point of Gadamer' s analysis is the work of
phenomenologi st
,
Edmund Husserl, who, in his book The Crisis of the
European Sciences and Transcendental Phenomenology (1970) referred to
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universal application
the "crisis" in the human sciences because of the
of positivist method. Husserl observed that since the time of Comte,
the world-view of human existence has been "determined by the positive
sciences.
. .blinded by the 'prosperity' they produced," resulting in an
"indifferent turning away from the questions which are decisive for a
genuine humanity" (p. 6). The crisis, for Husserl, started with
Galileo s mathematization of nature which supplanted "our everyday life-
world" so that people turned away from the "actually experienced and
experiencable world in which practically our whole life takes place"
(pp. 49-51) . Husserl did not deny that truth can be found in science;
he simply maintained that there is also truth in everyday experience,
truth that in some sense is more "primordial" and which grounds the
truths of science. Therefore Husserl called for a return to the world
of genuine human experience, the " life -world .
"
Gadamer agrees with Husserl that the fundamental hubris of method
consists in its presumption to universality, to exhausting the realm of
truth: "The concept of knowledge based upon scientific procedures
tolerates no restriction of its claim to universality" (1962, p. 54).
The "objectivity" of science, for Gadamer, is based on its claim to be
able to serve every possible context. Yet Gadamer insists there is
something in the human sciences that eludes the web of method and which
requires that a distinction be made between the different types of
objects of study in the sciences. Cultural meanings, for example, are
historical phenomena and can be viewed as institutionalized values and
norms, or as systems of constitutive rules, which are not universally
valid but are restricted to a particular historical or social milieu.
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As such, social and cultural phenomena cannot be subject to universal
and invariant laws; in fact, the reverse is true: social and cultural
realities are created by humans and remain continually open to further
redefinition and change. This demarcation, of course, has serious
implications for the development outsider's attempt to introduce change
in traditional societies.
Objects in the natural sciences are different from those in the
human and social sciences, particularly in relation to self-
understanding
. In the natural sciences, objects exist in- themselves and
are approached by the scientist who tries to discover what "is there"
apart from her own self-understanding, the goal being to subsume the
object under a general law. When dealing with the human and social
sciences, however, an element of self-understanding is required in
approaching the object, whether it be a written text, an instance of
behavior, or an innovation with different cultural and philosophical
horizons from one's own. And that self-understanding, according to
Gadamer, will itself be altered by the encounter with the object:
"Self-understanding always occurs through understanding something other
than the self" (1993, p. 97)
.
Consequently there exists a reciprocal
relationship between the object of the human sciences and the inquiring
subject that is not found in the natural sciences where the expert is
"an indispensable figure in the technical mastery of process" (1981, p.
72) . In the human sciences, one brings one's life to bear on the object
and allows the object to impact upon one's life so that, in the process,
both self and object are changed in the act of understanding. This, for
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Gadamer, is what clearly distinguishes the human and social sciences
from the natural sciences:
Obviously, in the human sciences we cannot speak of an object
of research in the same sense as in the natural sciences, where
research penetrates more and more deeply into nature. Rather,
in the human sciences the particular research questions
concerning tradition that we are interested in pursuing are
motivated in a special way by the present and its interests.
The theme and object of research are actually constituted by
the motivation of the inquiry. Hence historical research is
carried along by the historical movement of life itself and
cannot be understood teleologically in terms of the object into
which it is inquiring. Such an 'object in itself' clearly does
not exist at all. This is precisely what distinguishes the
human sciences from the natural sciences. Whereas the object
of the natural sciences can be described idealiter as what
would be known in the perfect knowledge of nature, it is
senseless to speak of a perfect knowledge of history, and for
this reason it is not possible to speak of an 'object in itself'
toward which its research is directed. (1993, pp . 284-5) 2
The conclusion reached by Gadamer is that scientific method cannot be
the method of understanding, which is the aim of the human and social
sciences; what is needed is a different approach: Hermeneutics.
In positing that the human and social sciences are hermeneutical,
the notion of "meaning" comes to the fore because human action must be
evaluated in terms of intentionality
; human action and meaning are
inseparable. Positivist method and its goal of verification
concentrates on features which can supposedly be identified in
abstraction from the scientist's understanding. Yet things have meaning
only in a context, in relation to other meanings. There is no singly,
unrelated meaningful element; changes in other meanings in the field
2 In retrospect, Gadamer conceded that even this statement did not
clearly enough demarcate the difference between the two sciences. In a
footnote to this passage in the 1993 edition, Gadamer wrote, "Now, in
light of the past three decades of work in the philosophy of science, I
willingly acknowledge that even this formulation is too
undifferentiated.
"
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When "brute facts
involve changes in the given element (Taylor, 1977 )
are the object of inquiry as in the natural sciences, the network of
meanings which is the basis of interpretation and understanding is
disrupted. Positivist epistemology disallows intersubjective meanings
because it cannot endorse the validity of descriptions of social reality
in terms of meanings as opposed to empirically verifiable "facts."
Consequently, intersubjective meanings, ways of expressing action in
society in language and descriptions constitutive of institutions and
practices, finds no place in empirical science, for, as Taylor suggests,
positivist method allows for only an intersubjective reality which is
"brute data identifiable" (1977, p. 121) . In contrast, hermeneutics
tries to go beyond the rigid parameters of scientific method to include
the study of intersubjective and common meanings embedded in social
reality. The failure of positivism to do this and, instead, to make
change a matter based upon increased reified knowledge about an
innovation which stands apart from the adopter, accounts in large
measure for the limited efficacy of the modal process of change.
In rejecting scientific method, Gadamer is not rejecting rigor and
discipline in acquiring knowledge but is dispensing with the ideal of
Cartesian science, the idea that there is a universal procedure that can
settle disputes and disagreements for all time. Because presuppositions
are the substrata of human cognition and are layered over and change
with time, there can be no universal unchanging method valid in all
places at all times. As people change over time, their perceptions
change, their experience changes, which means how they approach and
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perceive phenomena also will change. And methods, to be serviceable
will therefore need to change concomitantly.
Universality vs. Particularity
For Gadamer, a further danger of method is its propensity for
formulating homogenous, universal laws in order to subsume the
particular and thereby "understand" (explain) it. The guiding
principles of method, so conceived are, as discussed in Chapter 2,
domination and control-
-"a knowing mastery of nature" as Gadamer (1977,
p. 534) puts it. Gadamer writes of how the search for universal laws
and patterns of regularity to explain human behavior lead naturally to
the expectation of a "more rationalized organization of society or,
briefly
,
a mastery of society by reason and by more rational social
relationships.
. .brought about by intentional planning" (1981, p. 72)
The problem is that one misunderstands the human and social sciences
when they are subjected to the requirements of universality and
regularity
:
But the specific problem that the human sciences present to
thought is that one has not rightly grasped their nature if
one measures them by the yardstick of a progressive knowledge
of regularity. The experience of the sociohistorical world
cannot be raised to a science by the inductive procedure of the
natural sciences. . .The individual case does not serve only
to confirm a law from which practical predictions can be made.
Its ideal is rather to understand the phenomenon itself in its
unique and historical concreteness. However, much experiential
universals are involved, the aim is not to confirm and extend
these universalized experiences in order to attain knowledge of
a law. (1993, pp. 4-5)
Human and historical realities are built, not upon the basis of
repetition and confirmation, but upon unique and unrepeatable events.
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Historical events, as unique, cannot enable one to predict and thereby
command one's future; thus, if the usefulness of knowledge consists in
application of general to particular, then such a science of history
would be useless (Weinsheimer
,
1985) . There are, for Gadamer, other
ways of applying knowledge than subscription to the method of science.
Contrary to the natural sciences, the aim of research in the human
sciences is not to attain knowledge of a law but to understand "how this
man, this people, or this state is what it has become or, more
generally, how it happened that it is so" (1993, p. 5 )
In Gadamer' s view, unlike the relation between an object of
scientific inquiry and a scientific law under which it is subsumed,
there is a hermeneutical relationship between a particular case of
understanding and the more general rule (if there is a rule at all)
. He
uses law and morality as examples: "The judge not only applies the law
in concreto, but continues through his very judgment to developing the
law... Like law, morality is constantly developed through the fecundity
of the individual case" (1993, p. 38)
.
In distinction from an object of
science, which is simply an example of a general law, an object of
understanding is "not exhausted by being a particular example of a
universal law or concept" (1993, p. 39); instead, every encounter is a
unique experience. Gadamer wishes to create a space in human experience
for particularity, for acknowledging the influence the unconscious has
on the conscious, the role of the preconceptual in the conceptual, and
historical and cultural variability in thought and action. In short,
Gadamer wants to preserve human practice and the need for practical
decision-making; he is intent to rescue the human agency positivist
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method drowns in the sea of universal laws, regularity, prediction, and
control. From a hermeneutic perspective, the process of change cannot
be construed in a uniform manner as though it takes the same shape each
time. Rather, change is considered a unique "event" shaped in each case
by the different actors and their particular socio- cultural environment.
It follows from the above that the object of study in hermeneutic
understanding is not inert and objectified but, in a sense, has a life
of its own. This suggests that understanding is not monological in the
positivist sense, but dialogical. In the objectifying relation between
the scientist and the object of study, there is neither concern for the
meaning that the latter has for the former nor for the meaning of the
investigation itself for the scientist. In contrast to this, in
hermeneutic understanding the text "has its true being in the fact that
it becomes an experience that changes the person who experiences it"
(Gadamer, 1993, p. 102) . The interpreter does not unilaterally grasp
the truth of a mute object but, through dialogue, is lead to understand
the text (in the case of development, a new idea or practice)
,
and in
the process is herself changed. At the same time, the text itself is
changed by having been given a new and widened meaning. This
foreshadows how hermeneutics provides the basis for change:
interpretation is something new, not repetition and confirmation in the
positivist sense of understanding. For Gadamer, as will be developed in
detail in the present study, understanding is not duplication but
creation, a process of mutual adaptation where change is dialectical and
reflexive. Hermeneutic dialogue and achievement of mutual understanding
across cultural and philosophical distances demonstrates that reason,
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though always embodied in language, transcends the particularity of
specific languages through mediation. Thinking about change along these
lines holds promise for the articulation of new approaches to the
development problematic.
p lay as a Counter-Discourse
Gadamer is intent in Truth and Mgthod to present an alternative to
the positivist notion of understanding as a silent, inner process where
the knowing subject unilaterally grasps the "object," which is the basis
of method. Gadamer does not spell out in one section of his magnum opus
his full-blown notion of understanding; it is developed dialectically
and incrementally throughout the book. One of the first glimpses
Gadamer offers of what he means by understanding is offered early in
Truth and Method : "Understanding must be conceived as a part of the
event in which meaning occurs, the event in which the meaning of all
statements
-- those of art and all other kinds of tradition-
-is formed and
actualized (1993, pp . 164-5) . Insofar as humans are "meaning making"
beings, understanding is, for Gadamer, ontologically defined as human
being's mode - of -being in the world. This is the case because, as
Gadamer described in his critique of positivism, when we understand we
do not attach a value to a naked object, but disclose and make explicit
what is there for us. We exist in a state of interpreting, of bringing
things out of unintelligibility into the light of coherence.
Consequently, truth does not reside at the confluence of proposition and
fact but in the "event of unconcealment."
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Gadamer's starting point in explicating how this process works is
to refer to the concept of "play, " which he believes is characteristic
of our relationship with texts, with anything we try to understand. 3
Gadamer introduces the idea of play to contrast with the positivist
notion of understanding as involving a detached subject analyzing the
object "out there," breaking it down into its component parts in order
to determine what caused it to be what it is which, in turn, allows one
to predict future occurrences. "Play," an initially fanciful sounding
concept, resonates importantly throughout the rest of Gadamer's
hermeneutic project and therefore warrants examination at the outset.
Gadamer seeks to free play from its subjective overtones in Kant
and Schiller where the intentions of the player are paramount. For
Gadamer, playing has a dynamic priority over the people who play: "Play
fulfills its purpose only if the player loses himself in play" (1993, p.
102) . Players set aside their own concerns and aims, and submit to the
purposes of the game; the game, in effect, "masters the players" (p.
106) . The structure of the game "absorbs the player into itself" (p
.
105) so that he does not stand apart from the game, does not maintain a
detached neutrality as the positivist knowing subject: play "draws (the
player) into its dominion and fills him with its spirit" (p . 109) .
3 It will be remembered that in this study "text," refers to diverse
realities within the development context. It refers to the innovation-
-
the particular instance of change --that is being introduced and adopted
by insiders. Additionally, from the insider's point of view, the
outsiders and their cultural orientation are a text while, at the same
time, insiders and their traditions are regarded as a text from the
outsider's point of view. For both insiders and outsiders, development
itself is a text that is being interpreted and understood.
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Play has its own essence, its own mode of being, apart from the
consciousness of the players:
-'The mode of being of play does not allow
the player to behave toward play as if toward an object" (p . 102),
suggesting that there is no reification of the other or of the game
itself in the act of playing. This is because the players are not the
subjects of play; instead, play simply reaches presentation through the
players. Players do not control what happens in play but are caught up
m the to- and- fro movement of play such that "it makes no difference who
or what performs this movement" (p. 103). The movement of play happens
without effort: "It happens, as it were, by itself" (p . 105).
From this, it follows that the game (in the case of formal,
organized play) is more than the written rules that guide it, or the
strategies that are planned in playing the game. The game is what is
actually played. Each game, according to Gadamer, is a "self-
presentation, " meaning that the players are the creators of the game.
Hence the relation between the players and the game is dialectical: A
game determines the range of appropriate actions and attitudes on the
part of its players yet it really exists only in particular actions and
attitudes; consequently, while the players "create" the particular
instance of the game, they could not create it if it did not already
exist (Warnke, 1987) . The playing out of a game takes on a different
character in each playing: A game is seldom played the same way twice.
Play, for Gadamer, is not a frivolous concept but is the "clue to
ontological explanation" (1993, p. 101). What Gadamer means is that
play is an analogue for understanding the ontology of texts- -how they
are related to us and we to them. When a person approaches a text, she
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does not do so as a detached spectator but is caught up in the to- and
-
fro movement of articulating and testing hypotheses, projecting
meanings, and being instructed. The text is not regarded as self-
contained, self -enclosed, and standing apart from the interpreter who
purifies herself of prior knowledge in order to penetrate the essence of
the text as a reified object. Instead, understanding a text is a
process of dynamic interaction between co- subjects.
Gadamer is trying to show that there is a more primordial mode of
being for understanding, an alternative to the Cartesian subject-object
dichotomy which distorts the phenomenon in question. He introduces the
idea of play in order to highlight the subtle dialectical and dialogical
relation that exists between interpreter and interpretand . Meaning
comes to stand through participation in the to-and-fro movement between
text and the interpreter; it is constructed rather than resident in the
text itself. The aim of hermeneutics then is to open ourselves to what
texts and traditions "say to us." Relating this to the development
problematic of expanding cultural and philosophical horizons in the
process of change, hermeneutics attempts: "(To) let what is alienated
. . . by the character of being distantiated by cultural or historical
distances speak again. This is hermeneutics: to let what seems to be
far and alienated speak again" (Gadamer, 1983, p. 83).
Implications for Development Discourse
When the relationship between text and interpreter is
"demethodized" and desubjectivized, several important implications for
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development discourse emerge. The various dimensions of Gadamer's
critique of method are manifest throughout his hermeneutic theory and
therefore will be explored incrementally throughout these two chapters.
The focus in the present context will be on play.
The Development Problematic
Gadamer's rejection of the subject-object dichotomy endemic to
scientific method in favor of the non- subj ective attitude of play
provides a model for development discourse for insiders and outsiders.
A CHDD will focus on the "game" --the development situation into which
both insider and outsider enter non-subjectively-
-rather than on their
own actions and ends. Neither is subject, neither is object. There is
no priority, only mutual "throwness" into the development situation.
This non- subj ective orientation characterizes the outsider's dealing
with indigenous people and their "traditional" culture and ideas of
development as well as the insider's dealings with the outsider's alien,
"modern" values and views of development.
The playing of the game will have "ontological priority" over the
respective positions of insider and outsider. Through the dialectical
give-and-take of playing the game, the truth of the matter will be
disclosed in terms of a particular development problem and how it might
best be solved. The solutions that emerge will be neither the exclusive
property of the outsider nor the insider, but jointly produced through
their mutually efficacious actions in playing the development "game".
The to-and-fro movement which involves letting the other speak will
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enable new ideas of development to emerge which will orient further
articulations of development on the part of outsiders and insiders, and
the implications of those new meanings for their respective traditions
and cultures. The truth that arises from these encounters will not be
anchored in one cultural horizon, in one pattern of belief or practice,
but will be coaxed out anew, disclosed in the dialectical movement of
play. The shared solutions to development that emerge will be new self-
understandings on the part of the players who have given up old meanings
and have embraced new ones. The playful interactions between co-
subjects bring about a process of change: A text "is not an object that
stands over against a subject for itself. Instead the work of art has
its true being in the fact that it becomes an experience that changes
the person who experiences it" (Gadamer, 1993, p. 102)
.
Change on the Personal Level
The implications of play for the development problematic are also
applicable to the process the individual goes through in adopting an
innovation. The innovation and interpreter (adopter) do not stand apart
from one another as subject -object but are mutually "thrown" into the
change situation. Through the dialectical interaction involved in game-
playing the adopter and the innovation non-subjectively influence and
shape each other so that necessary adaptations can take place to enable
adoption of the innovation. The innovation and adopter therefore
dialectically determine each other.
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Gadamer
' s removing change from the grip of positivist method has
several immediate ramifications for how change should be conceived and
carried out in the implementation process. in contrast to the modal
process in which change is assumed to take place in a uniform manner, a
hermeneutic approach reveals the uniqueness of each change endeavor
according to the particular traditions, values, and social institutions
undergirding the "event" of change. The to -and -fro movement of play is
uncontrolled, spontaneous, and has a life of its own; it is never played
the same way twice. There is therefore an open-endedness about change
in the sense that the outcome is never known in advance-
-the process and
the meaning it has are emergent, not pre-planned. There is a certain
indeterminateness about the process of change, as in play, which
contrasts sharply with the desire for prediction in the modal process
where inputs and outputs are engineered with a view to better
controlling the process of change.
In the modal process of change with its phenomenalist
epistemology, the "truth of the matter" resides in the innovation which
is objectified and reified by the adopter- subj ect . This often gives
rise to resistance on the part of the adopter, which lessens the
likelihood of genuine adoption of the innovation. In hermeneutic
discourse, the truth of the matter emerges in the process of dialectical
interaction (play) between the adopter and the innovation. This will
require active participation on the part of both interpreter and text,
adopter and innovation. Mutual participation is possible because in a
hermeneutic approach to change, the innovation is not reified but is
considered a co-subject, a partner in dialogue.
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Fundamentally, a CHDD focuses on the process of change rather than
the product. In the modal change process, on the other hand, attention
centers on the innovation while the adopter is virtually ignored. A
hermeneutic approach considers understanding as the coming into being of
meaning and thus sees learning and change as a creative process in which
innovation and adopter are co- determined
. Process and product, means
and ends, are not be separated as in the modal process of change but
emerge together.
Project Goals and Stratecnps
A development project based upon a CHDD will aim to exemplify the
type of non-objectifying processes characteristic of play. This means
the project will give up attempts to control the interactions and
processes that take place between insiders and outsiders. Unlike TDD
which operates on the basis of top-down processes, manipulation, and
control, a CHDD will facilitate the co-determination of meaning and
solutions by co-subjects. This will involve, first of all, accepting
insiders as equal partners, as vital contributors to the meaning of
development in that particular context. As such, development solutions
will be unique, not subject to the procrustean bed of uniformity and
repeatability of past development efforts as traditional approaches
encourage. Further, the project will aim to visualize and pursue means
and ends simultaneously as different moments of the same dialectical
process. Inasmuch as project goals will not be pre - determined apart
from the input of the insider, so also insights into the means to
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achieve the goals will emerge through the open-ended give-and-take of
playful interaction. Because the players submit to the "priority" of
play in development negotiations, the solutions that emerge will be co-
constructed and shared-
-not the expressions of individual agendas.
Project staff will make every effort to create an atmosphere at
the project site which is open, non-objectifying, and in which the
insiders feel they are full partners in the development "game." Project
staff will encourage the development insiders to participate in the to-
and-fro of the development enterprise as full players, rather than to
passively wait for development to be brought to them by the outsider.
If insiders are resistant to participating in the development game, the
outsiders will need to firmly insist that they (the insiders) cannot be
detached spectators but must assert themselves as co-subjects in a game
that cannot be played without them. Encouraging people's participation
will therefore be a major element of project strategy and appropriate
interventions will be made to insure the insiders are active players in
the development game.
From a more procedural or methodological point of view, project
staff will devise means for assisting the insiders in their adoption of
particular innovations. This will require providing opportunities for
insiders to interact with new ideas and practices in ways resembling
play in order to release their creative potential. Training sessions,
for example, will employ techniques that foster the kinds of
experiential, non-objectifying, playful forms of "discovery" that allow
new ideas and new ways of doing things to emerge
.
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Hermeneutic Circl e and the Role nf Pre-indice
To further explicate the notion of play and the relationship
between the interpreter and the text, Gadamer appropriates Wilhelm
Dilthey's (1958) notion of the hermeneutic circle. Dilthey, a
philosopher who preceded Gadamer in Germany, postulated that
understanding is basically a referential operation in which we
understand something by comparing it to what we already know. What we
understand forms itself into systematic unities, or circles, made up of
parts. The circle as a whole defines and gives meaning to the
individual parts while the parts together comprise the circle. The
relationship between the individual events in a person's life and the
sum total of their life exemplifies this process: Isolated incidents
and accomplishments are understood only in reference to the entire web
of one's life history while, at the same time, the meaning of one's life
as a whole is contingent upon the individual incidents and events. By
dialectical interaction between the whole and the part, each gives the
other meaning. Understanding is "circular," therefore, because within
this circle the meaning appears. As such, to understand requires
participation in the contexts that make reality meaningful through
relating new phenomena that are encountered to what one already knows
and is concerned about.
What gives entry into the hermeneutic circle is one's prejudices.
The notion of "prejudice" is central in Gadamer and undergirds much of
his work. Gadamer does not refer to prejudice in the common pejorative
sense of a negative or injurious bias against someone or something.
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Rather, prejudice means "prior knowledge" based upon one's previous
experience and understanding, and is used interchangeably with
presupposition," "prejudgment , " "preconception," and "pre-
understanding." 4 Heidegger (1962) referred to the "fore-structure" of
knowledge, implying that the perspective of the present is conditioned
by the past. Prejudices, according to Gadamer, "constitute the initial
directedness of our whole ability to experience. Prejudices are biases
of our openness to the world. They are the conditions whereby we
experience something-
-whereby what we encounter says something to us"
(1976, p. 9) . Elsewhere Gadamer refers to prejudices as "a changeable
variety of possibilities" (1988, p. 72) . Without prejudices, without
anticipations of meaning, there would be only unrelated meanings:
phenomena could not speak to us and we could learn nothing because
prejudices are cultural anticipations which make possible our
understanding of texts. For Gadamer, the recognition that all
understanding inevitably involves some prejudice "gives the hermeneutic
problem its real thrust" (1993, p. 270) . This is because, according to
Gadamer, our prejudices are more revelatory of our being than are our
judgments. He explains this in a particularly prosaic passage:
In fact history does not belong to us; we belong to it. Long
before we understand ourselves through the process of self-
examination, we understand ourselves in a self-evident way in
4At approximately the same time Gadamer was writing Truth and
Method
,
philosopher of science, Michael Polanyi (1958), made analogous
references to "tacit knowledge." The failure of science to acknowledge
this tacit knowledge in its work has serious consequences, according to
Polanyi: "Objectivity has totally falsified our conception of truth, by
exalting what we can know and prove, while covering up with ambiguous
utterances all that we can know and cannot prove, even though the latter
knowledge underlies, and must ultimately set its seal to, all that we
can prove" (p . 311) .
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the family, society, and state in which we live. The focus of
subjectivity is a distorting mirror. The self-awareness of theindividual is only a flickering in the closed circuits ofhistorical life. That is why the prejudices of the individual
.far more than his judgments, constitute the histori cal realitv
of his being
. (1993, pp . 276-7)
The foregoing means that, from a hermeneutic point of view, there
is no objectivity, no "in itself" in the sense of an intelligible "fact
of the matter" to be discussed and described in ways that do not
contribute to or change what is there. Rather, as Husserl (1970)
contends, to understand a phenomenon is to understand it as something.
In other words, all understanding involves the projection of meaning
upon one s perception that is not already resident in the perception
itself. Even in science, Gadamer suggests, there is nothing that is
given"; so-called "facts" are themselves not fully determinate
of meaning independent of the mind: "Only in the light of
interpretation does something become a fact, and only within the process
of interpretation is an observation expressible" (1989, p. 30). As such
there are no fully determinate states of affairs that exist entirely
independent of one's understanding. For Gadamer, following Heidegger,
interpretation is not an addition or an appended procedure of knowing
but constitutes the original structure of "Being- in- the -world .
"
Hermeneutics, therefore, is not concerned with "objective" understanding
but seeks to present an account of the conditions of understanding in
general, conditions that cast a doubtful light upon faith in the ideas
of objectivity and method.
The preceding suggests that the interpreter cannot be autonomous
and disengaged, as method implies, but is radically "caught up" in the
act of understanding. The problem with method, from Gadamer'
s
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perspective, is that it is based upon the Cartesian principle of doubt
as its basis and thus begins by attempting to render tradition inert and
to eliminate the effects of one's prejudices. This is a practical
impossibility because not only is prejudice prior to consciousness, it
is its condition. That is, our historical being precedes and grounds
any abstract separation between the subject and object of knowledge. In
science, on the other hand, a wedge is driven between subject and object
by objectifying the object and purifying the subject of all prior
knowledge and experience. As noted earlier, method, in trying to
overcome alienation, creates another alienation in the process. For
Gadamer, when a text is approached in an instrumental manner and
subjected to the straight j acket of method, truth becomes unrooted and
ahistorical
:
The aim of science is so to objectify experience that it no
longer contains any historical element ... Hence there can be
no place for historicity of experience in science ... Experience
is valid only if is confirmed; hence its dignity depends on its
being in principle repeatable. But this means that by its very
nature, experiences abolishes its history and thus itself.
(1993, pp. 346-7)
Knowledge and truth, as a result, become abstract and atomistic,
disengaged from the traditions which sustain and give them meaning. In
contrast to the positivist adherence to truth based upon correspondence
between fact and proposition, Gadamer affirms the idea of truth as
aletheia
. as disclosure.
Since understanding is directed by one's prejudgments
,
there
cannot be one universally correct interpretation, as positivist
epistemology strives for, but only particular interpretations. "To
interpret," says Gadamer, "means precisely to bring one's own
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preconceptions into play so that the text's meaning can really be made
to speak for us" (1993, p, 397). In short, what appears from an
"object" is what one allows to appear. it is naive, therefore, to
assume, as modern science does, that what is "really there" is self-
evident to all, because what is presumed to be self-evident rests upon a
body of prejudgments that are idiosyncratic. Meaning is subjective and
relative inasmuch as it comes to stand through applying what one
encounters to one's unique situation. Yet the relativity is not
absolute because the condition of "being thrown" in the world is not
random, but is anchored in a particular historical and interpretive
tradition. As Gadamer observes, "Indeed, it is not chance and not
arbitrary who we ourselves are and what we can hear from the past"
(1993, p. 239)
.
5
The notion of prejudice occupies a central position in Gadamer'
s
work because, as mentioned briefly above, it is a person's prejudice
(pre judgment ) about the whole or part, when projected, that gives entry
into the circle of understanding. What one projects is what one
understands already: A person tries out a meaning already familiar and
proposes it as a possibility, as something the text could mean. In
effect, the interpreter projects himself, his own possibility for
understanding. As Gadamer puts it:
A person who is trying to understand is always projecting.
He projects meaning for the text as a whole as soon as some
initial meaning emerges from the text... This constant
process of new projection constitutes the movement of
understanding and interpretation ... Working out appropriate
projections, anticipatory in nature, to be confirmed 'by the
5The important issue of relativism will be explored in greater
depth later in the study.
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1VeS
* 1S the COnStant task of understanding.
The projections are not arbitrary but are rooted in one's cultural
tradition; they are perspectives and presumptions that have been
sedimented in a person over time and constitute their initial
directedness
.
In contrast to positivist epistemology based upon the Cartesian
principle of methodical doubt, Gadamer asserts that prejudices cannot be
suspended in the act of understanding but must be asserted (projected)
and critically tested in the course of inquiry. This is accomplished
not through pure self - ref lection in the Cartesian sense but through
encounter with texts, with what is handed down through tradition.
Through the dialectical interaction between one's projection of the
meaning of the whole or part, the projected prejudice is either
con ^^- rrn® (^ or disconfirmed and, in the case of the latter, is
reformulated and revised. In contrast to this, the positivist denial of
prejudices leads to the "tyranny of hidden prejudices" because the text
cannot assert itself in its otherness. Ironically, when prejudices are
t^^cketed, a situation is created in which the prejudgments of a
particular tradition are in fact dogmatically maintained. Only by
asserting one's prejudices, which are the irreducible foundation from
which to engage the otherness of foreign cultural phenomena, can the
dialectical interplay between whole and part in the hermeneutical circle
take place. It is precisely the fact that anticipations of meaning can
be corrected dialectically that prevents the hermeneutical circle from
becoming a vicious circle (Ulin, 1984)
.
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A dilemma arises at this point for Gadamer: Granted that
prejudices cannot be suspended in the act of understanding, it still
might be the case that the tradition from which one's prejudices are
derived might distort knowledge of the alien tradition that is
encountered. Gadamer anticipates this objection in observing that "Here
too we may ask how we can break the spell of our own fore
-meanings
how can our misunderstandings of a text be perceived at all if there is
nothing to contradict them?" ( 1993
, p . 268). Gadamer answers his own
question by suggesting that the interpreter must proceed with the
assumption that the text, whether it be an innovation or some other
alien cultural form, represents a coherent whole. Only by assuming a
text is a unity does one have a criterion for assuming the validity of
one s interpretation of a particular part. Without the assumption of
coherence, conflicts in interpretations will not be seen as requiring
revision. Hermeneutic understanding therefore strives to find an
interpretation that makes sense of individual parts and which integrates
the part into the coherent whole. In the end, only an interpretation or
prejudice that is intrinsically coherent in itself and with the whole of
the text can be maintained. The only "objectivity" that emerges from
this process consists in the fact that one's anticipations of meaning
are confirmed by the subject matter ( die Sache) or disconfirmed and
revised accordingly
.
6
6In this connection Gadamer writes, "The only 'objectivity' here is
the confirmation of a fore -meaning in its being worked out. Indeed,
what characterizes the arbitrariness of inappropriate fore -meanings if
not that they come to nothing in being worked out?" (1993, p. 267) .
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This requires a degree of openness to having one's prejudices
shown to be lacking and a willingness to revise and change one's
understanding. Prejudices cannot be suspended if the otherness of the
text is to emerge through the interaction of part and whole in the
hermeneutical circle; correlatively
,
for Gadamer, prejudices cannot be
dogmatically maintained if the meaning of the text is to truly speak to
us :
(W) e cannot stick blindly to our own fore-meaning about the
thing if we want to understand the meaning of the other.
All that is asked is that we remain open to the meaning of
the other person or text. But this openness always includes
our situating the other meaning in relation to the whole of
our own meanings or ourselves in relation to it. (1993, p. 268)
A person trying to understand a text is prepared to allow the text to
tell him something, which is why, for Gadamer, "a hermeneutically
trained consciousness must be, from the start, sensitive to the text's
alterity" (p. 269)
.
By opening ourselves up to the newness or otherness
of what we are encountering through the play of our fore-understandings
and the text, we become aware of which prejudices are enabling and which
are disabling. This is an ongoing process without ontological finality
because we are always interpreting and understanding from the point of
view of our pre -understandings which are in a constant state of flux.
Implications for Development Discourse
Gadamer' s ruminations on the hermeneutical circle and the role
played by prejudice in understanding shed a preliminary light on how
change takes place on two interrelated levels: in the individual and in
traditions as a whole. Broadly speaking (the details of which will come
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into clearer focus as Cadaver's hermeneutic project is examined
further)
,
the hermeneutical circle explicates the dialectical process
that takes place between old and new, culminating in changed
understandings and perspectives. A specific innovation (a new belief or
practice that is introduced) and the development context itself
(including the cultural context and the interactions between insider and
outsider) comprise a textual
-whole" into which development players
project their fore - structures of meaning in order to understand the text
in question. Through the dialectical interaction of whole and part,
prejudices are transformed and the subjects of development broaden their
understanding. Since traditions are comprised of individuals (the
parts)
,
this structure of circularity also helps explain how change in
traditions takes place incrementally over time.
The Development Problematic
The hermeneutical circle structurally explains how traditions
change. The hermeneutical circle appears in the circular relation
between a tradition and its interpretation, which itself remains a
constitutive part of that tradition. The tradition initially provides
the basis for our ability to interpret alien phenomena. As new ideas
and innovations are encountered and adopted by individuals (the parts)
in that tradition, the tradition as a whole experiences creative and
innovative transformations. This in turn results in an altered
substratum in which the prejudices of the members of that tradition are
rooted, meaning that when further alien ideas are encountered the
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prejudices projected into the circle of understanding will be different
from those held previously, thereby yielding even different changes and
new growths of the tradition. The hermeneutic circle reflects the
inherently circular structure of our temporal existence whose future
developments are necessarily determined and guided by past
presuppositions. This interpenetration of past and present which
results in a mediation and transformation of tradition helps explain the
vexing problem of how tradition and modernity are related in the process
of development.
A discourse of development rooted in hermeneutics requires that
both the development practitioner (the outsider) and the indigenous
people (the insiders) recognize the fact that they do not enter the
development process in a value
-neutral manner. Neither the insider nor
the outsider participate in the development process from zero, as a
tabula rasa upon which new information and ideas are inscribed. The
outsider's pre-understandings are (usually) rooted in Western values and
assumptions while, as Freire observes, the knowledge of peasants is
"conditioned" by their own socio- cultural milieu (1989a, p. 108) . This
requires, according to Freire, that development outsiders "take (the
insider's) historicity as their starting point" (1989b, p. 71) . Since
there is no presuppositionless understanding, people of underdeveloped
countries will be able to understand and appropriate the benefits of
modernity only in relation to their past, in reference to their
tradition. New ideas and practices introduced by the development
outsider will not displace traditional ideas nor will they be grafted on
uncritically. Rather, the process of development will involve local
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people examining new ideas through traditional lenses and, through
dialectical interaction of their prejudices and the texts they
encounter, constructing new meanings in ways that make sense to
themselves
--in ways that transform, yet preserve, their tradition.
Change on the Personal Level
The encounter between the individual adopter and a particular
innovation mirrors the encounter between insiders and outsiders in
general; consequently, much of what has been said previously is directly
applicable at this level. From the point of view of the individual, the
hermeneutical circle reveals the structural features of the way in which
human knowledge develops within a given historical and linguistic
context without seeking a position outside that context, in other words,
outside the circle of understanding. The individual faces a new text- -a
new idea, practice, or innovation-
- and this immediately stands in
contrast to what the person already knows or believes to be true.
Through the dialectical interaction between the projected horizon of
meaning of the interpreter and the new text, a process of mutual
transformation takes place. As the two alien horizons interact and
initial projections of meaning are corrected, what the text means for
that individual in his historical - cultural milieu will take on a new
meaning. When he understands, he understands differently from his own
vantage point and the text is not understood "in itself" as something
fixed and canonical but in terms of what the text means to him. In this
sense, the text itself is also transformed as it "comes into the being
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of meaning." As Wachterhauser (1986) observes, human understanding
seems to go forth and transform itself only over against an alien
tradition or text in terms of which it always understands itself. There
no new beginnings, understanding does not arise ex nihilo
. The role
of the development outsider is to help the adopter grasp the coherence
of the innovation so that prejudices about the innovation that are
projected by the insider can be affirmed or rejected. For this reason,
education about the innovation and the costs of adopting is an important
dimension of the process
.
A transformation of one's understanding is possible because one's
prejudices are pliable. We always move back and forth between
prejudices and explicit reasoning without being exactly sure where we
stand at any given moment. 7 We are continually forming new prejudices
as our experience increases, and we are always adopting new points of
view and abandoning others: "It is the untiring power of experience
.
that in the process of being instructed, man is ceaselessly forming a
new preunderstanding" (Gadamer, 1967, p. 38)
.
New ideas and
preunderstandings continually arise through the oppositional encounter
with what is dif ferent - - in development, between the respective views of
the outsider and insider. As in MacIntyre's "epistemological crisis"
described in Chapter 1, the formerly held prejudices become "alienated
knowledge" as they are retrospectively seen to be deficient and the
person gives up part of the previous understanding that was founded on
those former prejudices. As new texts are encountered, the dialectical
7In this sense, Llewelyn (1985, p. 103) considers coming to
understand a text to be a process of "temporally progressive feedback."
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process of understanding continues between what is one's own but now
appears to be inauthentic and what is authentic, but not yet one's own
(Kockelmans, 1975)
.
Project Goals and Strategies
The notions of prejudice and the hermeneutic circle require that a
development project rooted in CHDD view the development situation in as
holistic a manner as possible. Project staff will need to recognize the
interconnectedness between the different sectors in a society which
dialectically shape each other and give each other definition. This
requires that the project be sensitive to the development whole and be
cognizant that introducing change in one area will likely affect other
sectors of society. The project will therefore approach development in
an integrated manner, avoiding making interventions in isolation.
Further, a project based upon CHDD will require that both the
development insider and outsider make their prejudices explicit in order
to avoid the "tyranny of hidden prejudices" to which Gadamer refers.
Failure to do this prevents the otherness of the object of one's
perceptions from emerging so as to provide a foil, thereby undermining
the possibility of reaching new understanding. As Gadamer asserts:
"The important thing is to be aware of one's own bias, so that the text
can present itself in all its otherness and thus assert its own truth
against one's own fore -meanings " (1993, p. 269)
.
TDD has historically
failed to do this and the result has been paradoxical: In their attempt
to purify themselves of prejudice in order to attain scientific
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more oppressive than
"objectivity," development outsiders have been much
they would have been had they freely admitted to their prejudices. This
is because, in the quest for objectivity, they have undermined the very
condition for understanding the other, the insider, in development.
Thus the process is largely monological and one-way, dominated by the
outsider. In contrast, CHDD is characterized by a mutual attempt on the
part of insiders and outsiders to make their preunderstandings explicit.
And this will best be accomplished by each party providing a foil for
the other to articulate their respective presuppositions in the process
of dialectical interaction.
Further, because development outsiders, often take the initiative
in the development process, they must facilitate the dialectical
movement between whole and part, between the insider's prejudices and
the new texts (innovations, changes) they encounter, which leads to the
transformation of both prejudice and text. Both the outsider and the
insider need to acquire a rich sense of the development "whole" into
which they project their fore - structures of understandings. Insiders
and outsiders have different deficiencies in this regard which calls for
mutual education. Outsiders need to educate insiders about their view
of development, what processes, according to their experience, seem to
lead to genuine, sustainable development, and the nature of the
innovations (alien "texts") that are being introduced as particular
interventions. This will enable the insider to make projections of
meaning that resonate in a whole which is coherent and of which they are
informed
.
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outsider about
At the same time, insiders will need to educate the
the historical, cultural, and social environment which comprises the
development context so that the more technical understanding of the
outsider can be informed dialectically by the whole, the entire context.
Therefore, in a CHDD both insider and outsider will educate one another
to fill their respective gaps about the development "whole." When this
is achieved, particular interventions can be introduced and
appropriately transformed and contextualized in the dialectical
interplay of whole and part. Because understanding is based upon the
projection of meanings that are idiosyncratic to the individual, Gadamer
maintains that when we understand, we understand differently. There is
therefore no canonical meaning of "development" or "modernity" or of a
particular innovation-
- they take whatever form emerges through the
dialectical interactions of whole and part of a particular development
endeavor. This approach stands in clear contrast to TDD where the West
is the model, the end state of development which all developing
societies aspire to attain.
In terms of project strategies, development practitioners will
take the lead in promoting a spirit of openness that is a pre-condition
of change. This means facilitating a supportive atmosphere in their
interactions that will enable both insiders and outsiders to take risks
in projecting their fore - structures of meaning into the circle of
understanding so that they can be placed in the open and, if necessary,
shown to be disabling and in need of revision. As Gadamer has shown,
when prejudices are dogmatically maintained, the dialectic between
prejudice and text which leads to the transformation of both, is
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undermined, and consequently the prospect of change is diminished. Both
insiders and outsiders must open themselves to be guided by the subject
matter (die Sache)
. in the case of the outsiders, this means allowing
local knowledge and customs to speak to them in ways that call their
prejudices into question. Past development scenarios and methods will
be placed into the open to be relativized and redefined in the
interplay between outsider's fore
-understandings and the
immediate situation. In similar fashion, the knowledge and experience
of the insider will be relativized, re - interpreted, and transformed in
the encounter with new beliefs and practices introduced by the outsider.
Beyond this, the structure of understanding embodied in the
hermeneutical circle provides a heuristic for planning interventions in
more strategic and methodological aspects of development. For example,
as noted above, development outsiders will need to be aware that
cultures are wholes and that introducing change in one aspect will
likely cause repercussions in another. Freire captures this notion in
referring to "cultural totalities":
If one of its parts is affected, an automatic reflex
occurs in the others. A solidarity exists between the
various dimensions which constitute a cultural structure.
This solidarity, which these various dimensions exist,
produces different reactions to the presence of the new
elements introduced by it. Any reaction has its own 'frame
of reference.' If any dimensional unity is threatened, the
fact is passed on to another, closely related to it.
(1989a, p. 108)
Failure to plan and to interpret development activities relationally
within the complex cultural nexus into which they are introduced largely
accounts for why, in Willis Harman's view, often "reasonable
microdecisions add up to unsatisfactory macrodecisions " (1984, p. 11)
.
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The history of development is strewn with examples of this myopia:
influxes in school enrollment that resulted in poor quality, irrelevance
m the curri culum, and cultural impoverishment; modernizing attempts in
agriculture that introduced dangers in the environment and displaced
many people to urban areas; the construction of modern schools,
hospitals, and other facilities that left less developed countries with
recurrent costs they could not handle; the provision of free materials
and services which gradually eroded, even eliminated, the will of many
people to do things themselves; and overly hasty and radical
interventions in gender relations that caused serous disruption to the
social fabric of traditional societies. The way to avoid this
shortsightedness, as Gadamer instructs, is to incorporate the
projections of meaning of the local people into the corporate circle of
understanding out of which will hopefully emerge balanced, far-sighted
perspectives and solutions. A CHDD therefore addresses as much as
possible the full range of human needs and concerns rather than
isolating particular sectors for intervention.
Tradition, Temporal Distance. Fusion of Horizons, and Translation
Gadamer' s discussion of the hermeneutical circle makes it clear
that knowledge is referential and that prejudices, which give entry into
the circle, change over time through dialectical interplay with the
subject matter in the circle of understanding. Yet further discussion
is required on several important points, for example, where prejudices
come from and what is their supporting ground, how the interpreter
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prevents disabling prejudices from distorting understanding, and how the
transformation of prejudices actually takes place in the encounter with
the text. Like an ever widening gyre, Gadamer explains his position by
introducing a related cluster of important concepts: tradition,
temporal distance, fusion of horizons, and translation. The over-riding
question here is posed by Bernstein (1983, p. 141 )
;
How do you understand and do justice to something that
at once strikes us as strange and alien and yet has
sufficient affinity with us so we can understand it?
The hermeneutic task is to find resources in our language
and experience to enable us to understand the initially
alien phenomena without imposing blinding or distorting
prejudices on them.
Tradition
For Gadamer, prejudices are not free-floating but are rooted in
the tradition to which the interpreter has a sense of "belonging"
( Zugehorigkeit ) . We derive our prejudices and orientation from the
primordial bond we share with tradition and with the texts we seek to
interpret. The meaning of "belonging," for Gadamer, "is fulfilled in
the commonality of fundamental, enabling prejudices. Hermeneutics must
start from the position that a person seeking to understand something
has a bond to the subject matter that comes into language through the
traditionary text and has, or acquires, a connection with the tradition
from which the text speaks" (1993, p. 295)
.
In order to make this move,
which places fundamental importance on tradition and one's belongingness
to it, Gadamer needs to rehabilitate tradition from its debasement
during the Enlightenment and subsequently in positivism.
139
During the Enlightenment, otherwise known as the "Age of Reason,"
reason and tradition were framed in oppositional terms. Reason was to
the enlightened person a kind of common sense sharpened by training in
logic and science. Reason, when working properly, enabled human beings
to discover Nature beneath the masking corruptions of religion, social
structure, and convention. Hence the Enlightenment disparaged the
unnatural, the artificial, and the burdens of "irrational" customs and
traditions accumulated throughout history (Brinton, 1967 ) . Tradition
was seen as a cultural factor which clotted the smooth working of Reason
and was therefore something to be overcome. For Gadamer, the antithesis
between reason and tradition is an abstraction because reason must be
grounded in tradition, it functions in tradition: "(T)here is no
unconditional antithesis between tradition and reason ... reason exists
for us only in concrete, historical terms-
-i.e., it is not its own
master but remains constantly dependent on the given circumstances in
which it operates" (1993, pp . 281, 276). For Gadamer, the degradation
tradition has given rise to positivist ideology with quantitative
control, universal laws, and a de- emphasis on history, all of which he
seeks to correct
.
What, then, is tradition for Gadamer? Tradition accounts for both
humanity's finitude and openness to possible futures. From within
tradition, through the formation of prejudices, we understand our world
and that which is outside our world. Tradition is therefore ontological
in the sense that we come to grips with tradition through already living
within tradition- -it constitutes who we are. Tradition is not simply a
permanent precondition; rather we produce it ourselves inasmuch as we
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understand and participate in the evolution of tradition, and thereby
further determine it ourselves (Gadamer, 1993)
. Traditions are
therefore open to modification, and every modification contributes to
their continuance. In fact, for Gadamer, understanding itself "is to be
thought of less as a subjective act than as participating in an event of
understanding" (1993, p. 290). A dynamic dialectic is at play here:
People participate in tradition and change it continually but are
themselves also continually determined by tradition. Traditions, for
Gadamer, are not mere sedimented cultural artifacts but require
appropriation, transformation, and perpetuation.
Gadamer uses the somewhat cumbersome term "effective historical
consciousness" ( wirkungsgeschichtliches Bewustsein ) to describe how
people are subject to the effects of their history, how their history
influences them. The life of history does not lie dormant or inert in
its own historical epoch but produces effects in the present. Effective
history is a kind of cultural conditioning that shapes our outlook and
links us to the objects we seek to interpret. Mendelson (1979, p. 55)
refers to effective history as "the chain of past interpretations
through which the pre -understanding of the interpreter is already linked
with his object." It determines what we think is important and how we
frame our questions. The effects of tradition cannot be denied,
according to Gadamer, because effective history "prevails even where
faith in method leads one to deny one's own historicity' (1993, p. 301).
We are always situated within a tradition, a cultural context from which
we project meanings in order to understand. Consequently, the effects
of history are enabling rather than an impediment to understanding: The
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element of effective history, suggests Gadamer, "affects all
understanding" (1993, p. xxxiii)
This being the case, interpretations are not relative but are part
of a "shared inheritance the operative force of tradition over those
that belong to it. Acts of understanding, therefore, are not subjective
acts but aspects of effective history. As such, tradition and effective
history have normative force, especially in helping to weed out enabling
from disabling prejudices. For Gadamer, tradition has an element of
"authority", not in the sense of requiring "blind obedience" (a view
which is part of the Enlightenment heritage) but in terms of superior
knowledge, like the authority of an expert or teacher who works out what
is true over time. For Gadamer, the authority of tradition resides in
the fact that, in the test of time, that which is true endures while
aberrations are sifted out:
The fact is that in tradition there is always an element
of freedom and of history itself. Even the most genuine
and pure tradition does not persist because of the inertia
of what once existed. It needs to be affirmed, embraced,
cultivated. It is, essentially, preservation, and it is
active in all historical change. (1993, p. 281)
In social change, even in violent revolutions, more of the original
remains than is changed: "Even where life changes violently, as in ages
of revolution, far more of the old is preserved in the supposed
transformation of everything than anyone knows, and it combines with the
new to create a new value" (p. 281) . This element which endures through
time is effective history and assists in the sorting out of legitimate
and illegitimate prejudices with a view toward productive understanding.
Effective history is not a final state, but a process; human
beings are "on the way" all the time to self-knowledge which, as has
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been developed, is achieved in the dialectical interplay with the other.
Understanding is therefore provisional. Knowledge and perception change
according to the ever- changing theoretical and practical demands of the
present and in light of past understandings which comprise one's
effective history. Given the unique history of effects each person has,
it follows that each person, each historical period will understand a
text differently:
Every age has to understand a transmitted text in its own
way, for the text belongs to the whole tradition whose
content interests the age and in which it seeks to understand
itself. The real meaning of a text, as it speaks to the
interpreter, does not depend on the contingencies of the
author and its original audience. It is certainly not
identical with them, for it is always co-determined also
by the historical situation of the interpreter ... It is
enough to say that we understand in a different way, if we
understand at all
. (1993, pp. 296-7)
To look for a definitive meaning in a text is therefore an illusion
because the meaning does not reside in the author's intentions or in the
meaning it had for the original audience. Rather, meaning is co-
determined by the interpreter interacting with the text from within her
own historical standpoint which is determined by its effective history.
Temporal Distance
Despite the emphasis on belonging to tradition and being in a
sense determined by the effect one's history has on one's pre-
understandings and orientations, Gadamer insists on preserving the
fundamental distance between interpreter and text as a way of
maintaining the otherness of the object and allowing it to "speak."
Understanding, as Gadamer has shown, is a productive activity because
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coming to understand involves mediation, assimilation and appropriation,
all of which assume difference as their ground. There is a tension at
work, therefore, between belonging to tradition and the distance one
maintains from the theme of one's understanding. Gadamer refers to this
distance in temporal terms and hence underscores the importance of
"temporal distance" in interpretation.
Time, for Gadamer, is not a "gulf to be bridged" but is the
"supportive ground" of the course of events in which the present is
rooted. Temporal distance is not something to be overcome but should be
clarified because it is "a positive and productive condition enabling
understanding" (1993, p. 297). it is not a "yawning abyss" but is
filled with the continuity of custom and tradition in light of which
everything handed down presents itself to us. Temporal distance between
the text and the interpreter "lets the true meaning of the object emerge
fully" by performing a "filtering process" whereby disabling prejudices
are exposed for what they are. Temporal distance "lets prejudices which
catch only a part of the work die off, while letting those emerge which
make possible a true understanding" (Gadamer, 1988, p. 77)
.
Because we
look at the text from the vantage point of a particular tradition of
which the text is a part, and because the history of effects working
through temporal distance filters out false prejudices, we are able to
see our own world in the text as the true prejudices manifest
themselves
. The reason it is difficult to appreciate contemporary art
or music, for example, is precisely because of the lack of temporal
distance which ferrets out the universally valuable from what is
parochial and ephemeral. To put it another way, the pre
- conceptions of
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a particular period enable it to interpret specific aspects of tradition
or to see meanings which are not accessible to other periods. Temporal
distance, with its implied differentiation and otherness, allows the
meaning of the other to emerge
.
The foregoing analysis of temporal distance is descriptive of a
situation where the text and interpreter share the same tradition, and
it is clear how, within that context, temporal distance helps highlight
the otherness of the text and allows meanings to emerge that may not
have emerged at an earlier historical period. This, of course, is very
relevant for understanding how change takes place in individuals when
the innovation (text) they encounter is from their own tradition or has
an analogue in their tradition. However, the important question remains
as to whether cultural distance can perform the same function as
temporal distance when the interpreter and text are rooted in different
traditions, as is often the case in Third World development initiatives.
Are temporal distance and cultural distance analogous in terms of the
function they serve?
Gadamer does not address this issue directly but it is not
difficult to see the similarities and dissimilarities between temporal
and cultural distance. Temporal distance and cultural distance appear
to be structurally or formerly analogous while being disanalogous on the
level of concrete content. Both types of distance presuppose alienness
and difference. But because the alienness of temporal distance comes
from the depths of the tradition to which both the text and interpreter
belong (in the case of Gadamer' s analysis), the text can be made
familiar and appropriated on the basis of belonging to the same
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tradition. There is an inherent and mutual belonging operative. But in
the case of cultural distance one is dealing with different traditions
and the distance is in the present moment of history and action. The
alienness that results is therefore different: it involves the
alienness between differing effective histories.
Another way to conceptualize the difference is to consider
temporal distance to be vertical and directed toward what lies below one
in the depths of one's own tradition which the text shares. On the
other hand, cultural distance is primarily a horizontal form of
distance, situated in the present encounter between different traditions
and cultures. Temporal distance involves historical distance whereas in
cultural distance there are contemporaries with different historical
traditions which also reach historically into the past. In cultural
distance there are two distinct histories which encounter each other in
the present, while in temporal distance there is one historical
tradition and a singular ontological structure of historicity. With two
cultural traditions there may be an ontologically similar structure of
effective historical distance but the actual histories are materially
different
.
In each case the goal is to overcome the distance. In the case of
temporal distance, as has been shown, the effective history of the
interpreter enables the interpreter to see the text in its otherness and
allows it to speak. Meanings arise that could not have presented
themselves to an interpreter from a different historical period.
Similarly, cultural distance permits the otherness of the text to assert
itself and lets it speak, not so much from the point of view of
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historical distance but due to cultural dissonance. In the space
created by this dissonance, new meanings of the text can be articulated
from the new perspectives and angles gained, not because of the
filtering process of time, but because of the unique cultural and
philosophical otherness that stands between text and interpreter.
Cultural distance allows perspectives on the subject matter to emerge
that would not emerge within one tradition in the same way that
individual colors are appreciated only in contrast to other colors.
Consequently, it can be concluded that temporal distance is not
inclusive of cultural distance but is a different type of distance with
structural affinities.
Fusion of Horizons
To describe in more detail the process of understanding,
particularly what happens when prejudgments are transformed and when
change occurs in ideas, cultures, and historical epochs, Gadamer uses
the expression "fusion of horizons" (1993, p. 306). A horizon, for
Gadamer, is "the range of vision that includes everything that can be
seen from a particular vantage point" (p . 302)
.
In this sense one can
speak of "expanding horizons" or "opening up to new horizons."
Phenomenologically, a horizon denotes the limit of an individual's
world, the limit of complex of activities of which she is familiar.
Gadamer explains horizons in terms of pre
-
judgments : To every horizon
there corresponds a system of prejudgments
,
which means that differences
in horizons correspond to differences in prejudgments . While horizons
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are limited and finite, they are open; a closed horizon, according to
Gadamer, is an abstraction:
. . .the closed horizon that is supposed to enclose a culture
is an abstraction. The historical movement of human life
consists in the fact that it is never absolutely bound to
any one standpoint, and hence can never have a truly closed
horizon. The horizon is, rather, something into which we
move and that moves with us. (1993, p. 304)
Horizons, therefore, are not fixed but are fluid, always changing
because one's prejudgments are always open to revision and change: "In
fact the horizon of the present is constantly in the process of being
formed because we are continually having to test all our prejudices" (p
.
306) .
Having introduced the notion of horizon, Gadamer asks how we can
represent within our horizon the horizon of the other tradition or
culture that we encounter and that speaks to us. Initially Gadamer
speaks of the need to try to "transpose" oneself into the other horizon.
Importantly, however, this does not mean "disregarding ourselves" but
"putting ourselves in his position" (1993, p. 305)
.
One never
relinquishes the participant perspective of an interpreter belonging to
effective history, the movement of tradition, and historical horizons
emerging in the present. One can "enter" the distant horizon only by
keeping one's own historical horizon. Hermeneutic transposition is a
genuine meeting of horizons brought on by interacting with the subject
matter and seeking understanding, which Gadamer equates with reaching
agreement about the matter at hand. Understanding, therefore, is not
primarily epistemological method but ontological, in other words, an
element of our historical mode of being.
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The metaphor Gadamer uses for the mediation of horizons, as
noted previously, is "fusion": "Understanding is always a fusion of
these horizons supposedly existing by themselves" (1993, p. 306) . In
the process of understanding, the horizons of the interpreter are fused
with those of the text, and a new meaning emerges. Our prejudgments
work together with the text to concretize a particular event of meaning
for us. Fusion, then, involves blending of the otherness of the text
with our experience and expectations. It is through the fusion of
horizons that we risk and test our prejudices and, in the process, learn
from other forms of life and horizons. In this dialectical process one
comes to know in a new way the cultural object in its radical otherness
and comes to know one's own horizons which have been altered in the
encounter. What results from the fusion of horizons is a "higher
universality" that overcomes particularity- -a shared meaning which is
constituted by both horizons and is the exclusive property of neither.
For Gadamer traditions change and grow through a similar process: "In a
tradition this process of fusion is continually going on, for there old
and new are always combining into something of living value" (p . 306)
.
Language is of central importance in the fusion of horizons that
gives rise to new meaning and understanding, because the medium of all
human horizons is linguistic. Gadamer suggests that "Being that can be
understood is language" (1993, p. 474). This initially startling thesis
suggests that everything that is, was, or will be in the future
manifests itself through language --so much so that without language all
being would be silent. All things can be understood when we have words
for them. For Gadamer linguisticality permeates tradition, effective
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history, and fusion of horizons, and is the medium for the mediation
between horizons. For this reason, the language we speak is essentially
open to understanding alien horizons.
This requires that Gadamer clarify his view of language from more
traditional views. Language, for Gadamer, is not an instrument or tool
to express thoughts that are developed prior to their articulation in
speech. Neither is language used to express private thoughts in the
public realm. Moreover, language is not a sign such that thought
proceeds from reality, to a concept, to a sign, and back again. Rather,
all thought is linguistic-
- language is the medium of thought itself. In
"Text and Interpretation" (1989, p. 27), Gadamer asks regarding
linguisticality
:
What, in the final analysis, is linguisticality? Is it a
bridge or a barrier? Is it a bridge built of things that
are the same for each self over which one communicates with
the other over the flowing stream of otherness? Or is it a
barrier that limits our self-abandonment and that cuts us off
from the possibility of ever completely expressing ourselves
and communicating with others?
Gadamer' s reply is that language is a bridge, exemplified in the fusion
of horizons. The fusion of horizons, which is a critical moment in the
process of understanding, is at root a linguistic phenomenon. The
interaction between two horizons that results in their fusion and
subsequent expansion to accommodate new perspectives is a linguistic
process: Linguistic horizons are fused in the encounter between
interpreter and text. It is therefore through language that the
possibility of change exists: "As verbally constituted, every such
world is of itself open to every possible insight and hence to every
150
expansion of its own world picture, and is accordingly available to
others" (1993, p. 447).
Translation
The preceding seems plausible when the languages of the two
horizons (including also ideas, values, and concepts) are similar. But
the crux of development usually involves reaching understanding and
agreement when languages are different. What happens when people speak
different languages, when not only their verbal language but also their
cultural and valuational horizons are dissimilar? How can meaningful
interaction and mediation of positions take place? For Gadamer this
important question gives rise to the need for translation because "in
order to be able to express a text's meaning and subject matter, we must
translate it into our own language" (1993, p. 396)
.
We can only say
that we have understood something when we have translated it into our
linguistic horizon. The fusion of the linguistic horizons therefore
involves the translation of the other tradition into one's own
vocabulary because in order to achieve accord on the subject matter,
which Gadamer equates with understanding, a common language must be
worked out between interlocutors. In this common language, each can
discover what the other says concerning the topic in order to compare it
with one's own views, and in this manner, to discern the truth of the
topic
.
What form does translation take for Gadamer? This is an important
consideration for grasping the nature of understanding and reaching
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agreement. It is instructive to initially examine what he does not
mean. First, Gadamer does not strive for a positivist neutral
"observation language" that can lift social analysis above subjective
impressions in order to achieve the objectivity found in the natural
sciences. Inasmuch as all understanding is situated in a context, the
attempt to purify discourse so as to eradicate all traces of
subjectivity is hopeless. The "meaning" of an event or social practice
is itself bound to a symbolic framework, to a group's assumptions,
purposes and expectations; therefore, we cannot begin with an abstract
neutral language and then subsequently attempt to interpret phenomena.
Because understanding and interpretation are indivisible, interpreting-
-
finding the words for understanding-
- is understanding itself. Further,
Gadamer does not follow sociologist, Peter Winch (1958)
,
who suggested
that we understand another language game through leaving our own
language and becoming re - socialized in that alien language game by
learning the new language and practices from the ground up through
participating in the new culture and language game. 8 Finally, Gadamer
eschews the "radical translation" view of Davidson, described briefly in
Chapter 1. Translation does not require finding a set of rules through
which to reduce one language to another. Translation does not involve
producing a correlate, a one-to-one correspondence, in one's own
language for each word that is expressed in the other language.
In distinction from these prevailing views of translation, for
Gadamer, translation involves bringing the two languages or sets of
8Winch's position here is similar to the one articulated by
MacIntyre in Chapter 1 when he posited that, in order to understand
another language game, one must learn it as a "second first language."
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prejudices into a relationship where there is convergence and mediation
between the languages resulting in a consensus on meaning. Translation,
therefore, involves learning to say in one's own language what is said
in another. To this extent, as Warnke (1987) observes, translation is
not so different from the achievement of understanding through dialogue
which is Gadamer's fundamental project: On the one hand, one must make
sense of someone else's position and do that through one's own lens in
terms that make sense to oneself. Yet, at the same time, making sense
of someone else's position leads to an expansion and refinement of one's
own position.
Throughout the process of translation, one's own language forms
the horizon of one's relation to other languages and thereby
incorporates an openness to other worlds. The process resembles
hermeneutic conversation in the sense that the translator must be open
to the other: The translator must preserve the character of her own
language while being receptive to the alien character of the text. In
bridging the gulf between the two languages, the translator exemplifies
the reciprocal relationship that exists between interpreter and text
and, as will be shown subsequently, this corresponds to the reciprocity
involved in reaching an understanding in conversation: " (H) ermeneutical
conversation, like real conversation, finds a common language, and
finding a common language is not, any more than in real conversation,
preparing a tool for the purpose of reaching understanding but, rather,
coincides with the very act of understanding and reaching an agreement"
(1993, p. 388) .
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Translation, for Gadamer, is therefore a productive process rather
than a reproductive one, for it requires "re-creation" of the text
itself. In translation, the resources of a language are not only
utilized, they are extended. The language of the text and what it has
to say concerning the topic under consideration must come alive in the
language of the interpreter, and the interpreter, in coming to
understand, may have to expand her language in order to incorporate what
the text expresses. This is precisely the meaning of "fusion of
horizons." Translation enlarges the horizon of what can be said in a
given language, and this enlargement results from the fusion of
horizons. The fusion of horizons between text and interpreter gives
rise to an expression of meaning in a new, more comprehensive language.
In this connection, Schmidt views the fusion of horizons as "the
concretization of the result of interpretation in language" (1985, p.
148) .
An important qualification must be made at this juncture. The
term "translation" is often misleading because it implies a pre-existing
view that merely needs to be re -verbalized, re-articulated, or re-
formulated in order for understanding to take place. The temptation
then is to think of understanding as simply a reconstruction of the
original horizon in itself without dialogue and fusion of horizons. For
this reason, the modifier "reciprocal" often appears in close proximity
to "translation" in Gadamer' s work. Translation, for Gadamer, involves
the mutual to-and-fro of argument and counter - argument , of horizons
brought into playful, dynamic exchange by partners seeking agreement.
It should usher in a "common diction and common dictum" pointing to the
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subject matter which is the interest of the encounter. Consequently,
"reciprocal translation" would be the modus ooerandi of the dialogical
process of finding a common language wherein each person's views or
horizons reach "fusion," "agreement," or "understanding." Horizons are
not static but undergo a reciprocal transformation in the play of
interpretive dialogue. "Reciprocity" in translation therefore points to
the dynamic dialogical process in which fusion or agreement are co-
produced through the interplay of linguistic horizons.
term " translation" -
-even in how it is used by MacIntyre, and
certainly by Davidson-
-obscures the reciprocal nature of translation and
the emergence of a new meaning that is co-produced by implying an
intact, pre-given, closed object which merely requires reconstitution
into one's own universe of discourse. Certainly, there is the need to
"translate" the other's language, argument, concept, etc., but this is
ongoing, mutual, and ultimately oriented to the common subject matter of
concern, not the "position" of the other as such. The other's language
or horizon is not completely reducible to being transposed into one's
language which, if the case, would undermine its otherness and preclude
genuine encounter. The point of translation is to achieve a common
language that is "proportionate" or "adequate" (Gadamer, 1993, p. 387)
to the subject matter.
Implications for Development Discourse
Gadamer' s insights on tradition, effective history, temporal
distance, fusion of horizons, and translation play a major role in his
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hermeneutic theory and get to the heart of the development problematic.
Important implications for development discourse emanate from these
tenets
.
The Development Problematic
This cluster of tenets sheds further light on what happens as the
outsider, with her horizon, encounters the insider with a different
horizon. This distance, which is more cultural than temporal, is both
constitutive of the process of understanding and presents a challenge.
Each partner in development is a product of her particular effective
history such that the "otherness" of the other is manifest and they
mutually enable each other to see meanings in their own tradition that
heretofore were obscured. This acts as a filtering process to
distinguish enabling from disabling prejudices. The latter are set
aside or reformulated and the former are projected into the circle of
understanding. Through interaction with each other the horizons of the
development insider and outsider are fused in the dialogical process,
and new meanings and understandings emerge through reciprocal
translation of alien ideas, beliefs, and practices. This results in the
emergence of a common language about development needs, problems,
strategies, and solutions. In the fusion of horizons the horizons are
not reconciled in some facile manner, nor is there a flattening out of
the respective positions. Though a single horizon of meaning (a higher
universality) results, because horizons are continually in flux, the
tension between the two positions must be maintained in order for each
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to be aware of their position. This insures further evolution of
meaning, further fusions and expansions of horizons. It is through this
process that development solutions will emerge and bring about a process
of " retraditionalization
" (Apter, 1987, p. 103) which is a higher
synthesis in the ongoing process of development.
Gadamer's thoughts about tradition and fusion of horizons further
illuminate how traditions change. Because the "movement" of tradition
to jnodernity is at the heart of the development problematic, Gadamer's
work is particularly significant. Tradition and modernity are not
framed in antagonistic terms. To be sure, hermeneutic discourse
maintains the otherness and alienness of both tradition and modernity,
but one horizon is not seen as replacing the other. Instead, through
dialectical interplay, the horizons of tradition and modernity are fused
and expanded to include new common elements. In the process tradition
will be changed, having expanded its vocabulary to express the ideas and
meanings of modernity; at the same time, the face of modernity will have
been changed through its encounter with tradition. Through this
dialectical process, change takes place over time. In this sense, CHDD
provides a much needed corrective to TDD which, according to Apter
(1987)
,
reifies tradition into an "ideal type, " a pure form of something
that is static and conservative. When tradition is so ossified, change
comes only through force which, as noted in Chapter 2, causes
disruptions and maladjustment.
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Change on the Personal Level
The process described above, of course, takes place in
individuals, who are the discrete building blocks of tradition. As
increasing numbers of people change their ideas or practices in a given
direction, the tradition itself will move in that direction. When
indigenous people (the interpreters) encounter an innovation (the text)
in the form of a new idea, belief, or practice, the distance experienced
can be temporal or cultural or philosophical. If the innovation, for
example, participatory leadership, has a precedent or analogue in the
traditional culture, the distance and alienness experienced will be
largely temporal. Where there is no analogue, the distance felt will be
largely cultural. In either case, the distance-
- the disjointedness--
will not be suppressed or artificially glossed over but highlighted as a
way to evoke relevant prejudgments . As the interpreter interacts with
the text, the goal will be to project her horizon so that it can be
fused with the horizon of the innovation and new meanings can arise
about the innovation, its "cost" of being implemented, and the realities
of the change encountered.
An important part of the process will be the reciprocal
translation between the discourse of the innovation and that of the
traditional culture. In contrast to the modal process of change, the
innovation will not be seen as the original, primary horizon which
merely needs to be re-articulated or "translated"; rather, in effect,
the meaning of the innovation will be co-created by the interpreter and
the innovation. The agreement or understanding about the innovation
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that comes out of this process of mediation will be akin to the mutual
adaptation that should take place in the innovation process (Berman and
McLaughlin, 1976) where the innovation is adapted to the receiving
environment and the environment (the tradition/culture) is adapted in
order to receive the innovation. The language of the interpreter will
then be able to include the language game of the innovation. Effective
adoption of the innovation will depend more upon the efficacy of this
process than upon better knowledge about the innovation as in the modal
change process. Because the horizons of the interpreter are comprised
of prejudices rooted in effective history, the innovation will be
understood differently by each interpreter especially when their
effective histories differ significantly. There is, therefore, no
canonical version of an innovation, but as many versions as there are
adopters. This dynamic dialectical process within and between
individuals is integral to adoption and will be facilitated and
encouraged by the development outsider.
Project Goals and Strategies
A CHDD will have a bearing on a development project's goals and
strategies in several important ways. First, unlike traditional
development projects, the goals and objectives will have a process
rather than product orientation. The goals will reflect the process of
interpretation and understanding described by Gadamer; that is, they
will center on facilitating the change process in individuals and
traditions rather than upon pre-planned and reified outputs. The
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particular outputs that come out of the development process will be
hammered out through the interactions between outsiders and insiders.
This stands in clear contrast to what Korten (1980) calls the
"blueprint" approach underlying TDD where, as in the RD&D model of
change, the means of change are engineered to attain pre - specif ied ends.
A CHDD will aim to achieve a "fit" between insiders and project aims
where both insiders and project aims develop concurrently.
Second, although the project will aim to create new understandings
about development and the processes that are efficacious, this will not
be accomplished by a facile juxtaposition of continuities between the
horizon of the outsider and that of the insider. The project will aim
to maintain its "otherness" so that it can speak to the indigenous
culture. This will require clearly articulating the project's values
and broad aims even when they conflict with the expectations and
experience of the local population. Appropriate forums will be sought
for clarifying the animating values and goals of the project.
Third, the process of reciprocal translation occurring in the
"fusion of horizons" will be of central importance in the development
discourse. When concepts that are central to development -- for example,
participation, empowerment, ownership, sustainability, and even the
notion of development itself- -are alien to the local language game, the
concepts will need to be translated. Correlatively , development
experiences that are part of the local culture will need to be
translated into the outsider's language so that outsiders understand the
"development effective history" of the insiders. Through this process
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of mutual translation, which might also be called "mutual education," a
common lexicon of development's key elements will be articulated.
Fourth, the above three implications suggest that language,
particularly verbal interaction will play a major role in the project's
philosophy. There are significant gulfs to be crossed in the
development context and, given the linguisticality of understanding, the
crossing of those gulfs will be accomplished in language. A CHDD will,
therefore, be characterized by verbal interactions and dialogue to bring
about fusions of horizons on the various levels specified, rather than
monological imposition of new ideas and approaches from the outside. It
will stress co-production and joint ownership of new meanings and
solutions and, consequently, joint responsibility for the project's
successes and failures.
Finally, the nature of understanding as described to this point
suggests that change is a slow process. Individuals reach new
understandings through a dialectical process that takes time because
change involves individual's most deeply held convictions anchored in
their effective history. Moreover, traditions are comprised of many
individuals; hence, traditions change even more slowly. A development
project employing hermeneutic discourse will be infused with realism
about change. There will be only broad time-lines for the
accomplishment of objectives and they will be left open to revision as
the situation warrants.
Implications for a project's strategies and interventions grow out
of the broader discussion of goals. First, as with goals, the
strategies of a project based on a CHDD will emerge through the
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encounter with the indigenous population and will not be pre-packaged in
advance. When both insider and outsider focus on the subject matter,
the game, goals and strategies will be hammered out through the dynamic
dialogue that characterizes their interactions. Thus there will be a
strong emergent element in project strategies and interventions based
upon the new shared understandings about development that result from
the encounter of the outsider's and insider's horizons in the circle of
understanding
.
Second, activities and interventions that allow for reciprocal
translation of language games to take place will be implemented. These
might be training sessions, focus groups, community meetings, or simply
going door-to-door with people to dialogue with them and to explain the
project's goals, purposes, and particular initiatives. Relatedly, the
outsider, who enters the development context from a position of
relatively higher formal training and education in development, will not
assume her views to be the baseline, pre-existing position to be
translated into the insider's language game. Project staff will strive
for the co-production of new development meanings, strategies and plans
rather than the displacement or replacement of the insider's views and
initiatives with those of the outsider.
Third, the importance of language and translation in hermeneutic
discourse has implications for project team formation. Given the
disparities that exist between insider and outsider in terms of their
effective histories, experience, and language, optimally the project
team should have people who are conversant in both language games. That
is, the more project staff can translate development concepts into the
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local language game and, at the same time, translate local concepts and
cultural meanings into the alien outsider's language, the more effective
the translation process will be. This requires not only linguistic
competence (the ability to translate verbal speech) but the ability to
^ r ^.ns l^te new concepts, ideas, and beliefs in ways that will bring abut
a genuine fusion and expansion of horizons. In turn, this will require
that project staff themselves be conversant in those concepts and can
appreciate and express the true difference and otherness that exists
between the two horizons of meaning. As such, they are often mediators
in the translation process. Where appropriate knowledge and experience
are lacking, staff development will play an important role. The
translation of verbal language (for example, from English to Khmer) will
be used as a model for training the bi- lingual staff in how to translate
concepts and meanings in the process of understanding.
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CHAPTER 4
HERMENEUTICS AS AN ALTERNATIVE DISCOURSE OF DEVELOPMENT (PART II)
In Chapter 3 Gadamer referred occasionally to conversation or
dialogue, which is the heart of the matter in terms of development
discourse. Before addressing this dimension head-on, however, Gadamer
discusses the important notion of application, which he considers a
constitutive and co- temporal moment of interpretation and understanding.
He then explores the dialectical nature of experience and understanding
before examining dialogue itself.
Application
Gadamer has made it clear that the meaning of a text does not
exist "in itself" (an sich ) but is realized through the event of
understanding. Such understanding is possible because of the play
between prejudgments
,
which are constitutive of what we are and the
texts we encounter. The incommensurability of different life forms and
traditions is a persistent challenge to the interpreter, a challenge
that requires the interpreter to draw upon her linguistic horizon to
understand what is alien in the fusion of horizons. This, as was
developed above, requires translation, and translation, according to
Gadamer, involves application. The alien text affects us, but we also
contribute to the text by responding to it in light of our current needs
and interests. The task of application is to administer the translation
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of alien concepts to our situation. In effect, application is active
transformation of what is said: it bridges the gap that separates the
interpreter from the text and overcomes the alienation of meaning the
text has undergone. Gadamer draws upon the fields of law and religion
to exemplify the importance of application:
A law does not exist in order to be understood historically,
but to be concretized in its legal validity by being
interpreted. Similarly, the gospel does not exist in order
to be understood as a merely historical document, but to
be taken in such a way that it exercises its saving effect.
This implies that the text, whether law or gospel, if it is
to be understood properly-
- i . e
. ,
according to the claim it
makes- -must be understood at every moment, in every concrete
situation, in a new and different way. Understanding here is
always application. (1993, p. 309)
Application of the meaning of a text includes the attempt to see the
validity of what the text says, not only for a historically
circumscribed period, but for the interpreter's own situation. The
interpreter uses her insight to strengthen the meaning and relevance of
a text through applying it to her own situation.
For Gadamer, application is not a subsequent or ancillary
dimension of interpretation like relating a pre -given, determinate
universal to a particular situation: "Application does not mean first
understanding a given universal in itself and then afterward applying it
to a concrete case. It is the very understanding of the universal -- the
text -- itself . Understanding proves to be a kind of effect and knows
itself as such" (1993, p. 341). Just as interpretation and
understanding are inseparable (because understanding already involves
interpreting)
,
so also application is a "constitutive moment" in the
same process. In "The Problem of Historical Consciousness" (1987)
Gadamer observes that application "can never signify a subsidiary
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operation appended as an afterthought to understanding: the object of
our application determines from the beginning and in its totality the
real and concrete content of hermeneutical understanding" (p. 125)
This integration of application into understanding, according to
Bernstein, brings us to the "truly distinctive feature" (1983, p. 145)
of hermeneutics.
Gadamer draws a parallel between the moment of application in
understanding and Aristotle's notion of phronesis
.
practical wisdom. 1
He sees in Aristotle's description of the ethical phenomenon a model for
the problem of hermeneutics. Phronesis is a form of reasoning that
involves mediation between universal and particular; it does not
culminate in the development of a method in the Cartesian sense but in a
form of reasoning that yields a type of "ethical know-how" in which both
universal and particular are co-determined. Phronesis
.
for Gadamer,
involves a "peculiar interlacing of being and knowledge, determination
through one's becoming" (1987, p. 107) . Just as phronesis (the ethical
"skill" one has cultivated to know what is appropriate in a given
situation) determines what the phronimos (the practically wise person)
becomes, so also does authentic understanding constitute one's praxis,
for there can be no prior knowledge of the right means by which to
realized the desired end. Like phronesis . the moral -practical knowledge
of hermeneutics becomes constitutive of what we are in the process of
becoming
.
1Aristotle
,
in the Nicomachean Ethics , contrasts phronesis with
theoria (theoretical knowledge) and techne (technical skill)
.
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Application is productive rather than reductive because this
knowledge shapes our praxis. Gadamer is intent to underscore
how authentic understanding becomes integral to our very being and
transforms what we are in the process of becoming. Because
understanding is always embedded in a situation, the problem is not one
of fitting preconceived notions to a situation but of seeing in the
situation what is happening and what is to be done. There is,
therefore, a close connection between understanding and praxis. Praxis
involves a practical understanding that is not simply pure reasoning but
is inseparable from action as such (Hoy, 1978)
.
In positing that hermeneutics yields practical knowledge and
truth, Gadamer is countering the deformation of praxis today which he,
in "Hermeneutics and Social Science" (1975)
,
saw as based upon
"domination of technology based on science," a "false ideology of the
expert," and an "inner longing in our society to find in science a
substitute for lost orientations." For Gadamer, the great merit of
Aristotle was that he anticipated the "impasse" of our scientific
culture in which "the fields of mastering means to pre-given ends have
been rendered even more monological and controllable" (p . 313) . In
contrast to means-ends relations in positivist epistemology, in ethical
know-how there can be no prior knowledge of the right means by which to
realize the end. The end itself is only concretely specified in
deliberating about the means appropriate to the specific situation.
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Implications for Development Discourse
The notion of application resonates importantly in the
articulation of a CHDD
.
The Development Problematic
The process of application-
- interpreting from within one's
horizon, translating alien ideas and practices into one's language, and
then relating that new knowledge to one's situation- -overcomes the
alienation of the text, of the other meaning, and enables one to
appropriate that new meaning. This further clarifies what takes place
when the horizons of local tradition encounter Western "modern"
horizons. The encounter does not result in facile accommodation or in
displacement but in the exercise of practical wisdom on the part of
representatives of both horizons leading to transformed praxis. Members
of traditional society find new resources in their language to express
the meaning of new beliefs and practices and, in the process, apply them
to their life-world. Similarly, the horizons of the development
outsiders undergo change as indigenous beliefs and practices call into
question their prejudgments about their (the insiders') society and what
development means in that particular context. This often leads to a re-
evaluation of what development is and to a reformulation of what shape
development should take in the traditional society in which they are
working
.
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The moment of application in understanding therefore precludes the
typical development situation where pre- determined solutions are in
search of development problems and, when the problems are discovered,
are implemented in a top-down, unilateral manner. Universal and
particular co-determine each other in the moment of application in
understanding, which means that development initiatives grow out of the
encounter between the traditions with differing horizons that are
seeking understanding.
Change on the Personal Level
The moment of application in understanding helps to further break
down the subj ect
- obj ect dichotomy between adopter and innovation. In
the modal change process primary focus is on the innovation and on
manipulating inputs to produce the desired outputs. The process itself,
involving the inner workings of the adopter, is mysteriously overlooked,
a black box, as noted in Chapter 2. As such, the innovation stands
apart from the adopter as something external and imposed. Fusion of
horizons, translation, and application bring the innovation and adopter
into a relationship where the universal (the innovation) is co-
determined by the particular (the adopter and her situation) . Because
understanding is contextual, we do not simply adopt the views of the
text or tradition; rather, the way we understand their truth already
involves application to our situation and hence a modification of the
text in line with our circumstances. This is how the crucial process of
mutual adaptation takes place during innovation so that philosophical
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and cultural incongruence can be reduced and the likelihood of adoption
increased. Insofar as personal (effective) histories differ, the
innovation will be applied differently by different people, suggesting
that what the new idea or practice means to them and how they act upon
it will differ as well. This exemplifies Gadamer's contention that
understanding and praxis are closely related.
Project Goals and Strategies
The moment of application and its affinity with phronesis
.
practical wisdom, has implications for a project's goals and strategies.
Affirming with Gadamer that positivist science has brought about a
deformation of development praxis with its "idolatry of method" and
cult of experts, " development projects should avoid focusing primarily
on training development theoreticians and technicians and, instead, try
to engender local leaders with the capacity for phronesis
. for being
able to see in the situation what should be done. This is especially
true at the village level. The underlying assumption is that the best
development solutions at the local level will emerge through local
leaders understanding development and applying what they encounter in
the development process to their own situation. Training leaders to
develop this skill and to take this initiative is essential for
sustainability in the long run as outside development assistance is
usually only temporary.
Beyond this, there are ramifications for the role of the
development outsider. Project goals will include a gradual
170
backgrounding of the outsider's role to the point where a complete
transfer of responsibility for initiative, managing, and evaluating the
development process is made to local leadership. The point is that in
many cases development is not so much what outsiders do as what insiders
do, because outsiders can no more apply understanding for the insiders
than they can "develop" them. Outsiders can assist but their role will
be more like that of Socrates as midwife for the learning of others.
The principle of application also helps the development outsider
avoid the extremes of giving oneself over uncritically to romanticized
particularity- - idealizing indigenous cultures and traditions- -or
,
more
commonly, mistaking the proliferation of technological structures for a
new universal discourse of development. Modernization and growth
theories of development have been ineffective precisely because they
fell prey to the latter. In a CHDD, universality (the "message" of
development) and particularity (the realities of the local situation)
co-determine each other and require a judicious blending of the
experience and perspectives of insiders and outsiders together to reach
appropriate solutions.
On the level of project strategy, it follows that, just as means
and ends cannot be artificially separated in phronesis and in human
endeavors in general, development strategies cannot be pre-planned and
directed toward pre - determined goals. Goals and strategies will emerge
dialectically through the interactions between the development players
as the subject matter of development is applied to the practical
situations and effective histories of all development players.
Strategies and interventions will be hammered out in context, not
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designed in a universalistic fashion and parachuted into the local
development context. Because understanding shapes praxis, the role of
the development outsider will go beyond training and helping to bring
about new development meanings between insider and outsider. The
outsider will also promote the development praxis that results from
newly acquired and applied knowledge. This will involve mentoring that
process and helping to provide opportunities for development action to
follow new development understandings.
Tfte Dialectical Nature of Experience and Understanding
Gadamer so far has described the structure of the event of
understanding, yet he has said little about the type of communicative
discourse that characterizes the process. In the preceding, reference
has been made to the "encounter" between disparate horizons and the
"interaction" that takes place between them resulting in a fusion of
horizons and the reaching of agreement, which Gadamer equates with
understanding. However, few insights have been offered about the actual
language that is used, the discourse that makes the event of
understanding possible. Further, little light has been shed on what
Gadamer means when he says that a text- -for example, an innovation,
tradition, or culture - -actually interacts with and "speaks to" the
interpreter in working out the text's meaning. Gadamer fills these
voids by directing attention to the key concepts of dialectic (question
and answer) and dialogue. The examination of dialectic and dialogue
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will be a springboard for exploring the critical dimension of a CHDD in
Chapter 5
.
The Structure of Experience
Gadamer there is a close connection between experience and
understanding because effective history, which plays a constitutive role
in understanding, "has the structure of experience" (1993, p. 346)
Understanding and experience are inseparable. Consequently. Gadamer
examines the structure of experience for insights into the discourse
aspect of understanding.
According to Gadamer, in the West experience is based upon the
"logic of induction" in the natural sciences, and is most commonly
viewed teleologically in terms of the end toward which it strives.
Scientists make repeated observations and develop theories based upon
those observations; the theories, in turn, determine and explain future
occurrences of the type observed. This view of experience is framed in
terms of knowing as a perceptual act and the object of knowledge as a
body of conceptual data. "The aim of science," contends Gadamer, is "so
to objectify experience that it no longer contains any historical
element" (1993, p. 346). This model has often been transplanted
uncritically to the human sciences and "truncates" attempts to explain
human experience: When a concept based upon experience has been
established, one need not reflect back to previous experience or to the
process by which the concept was generated; further, all future
experience of the type covered by the concept are obviated as well
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(Weinsheimer
, 1985) . This Baconian view of experience centers on
objectivity, repetition, verification, and predictability, and dovetails
with the assumptions underlying positivism and scientific method.
In distinction from this traditional position, Gadamer frames
experience in a way that resembles the activity of self - consciousness -
-
as a process involving differentiation and appropriation. The Hegelian
undercurrent is unmistakable: The hermeneutic account of experience
eschews the view of experience as verifiability and confirmation in
favor of a dialectical notion of experience where knowing is not a
series of perceptions and repetitions but a happening, an encounter.
Experience is not framed teleologically in terms of an end in which
experience is perfected and then ceases, but is viewed as a process.
And this process, according to Gadamer, is essentially negative: "It
cannot be described simply as the unbroken generation of typical
universals. Rather, this generation takes place as false
generalizations are continually refuted by experience and what was
regarded as typical is shown not to be so" (1993, p. 353) .
Experience is first of all experience of "notness"; it involves
disconf irmation and negation, for if experiences are continually
confirmed and repeated, can they rightly be called experience in any
meaningful sense? Experience is characterized fundamentally by
reversals, by a restructuring of awareness, in changing one's mind when
things are not as one expected for, according to Gadamer, "Every
experience worthy of the name thwarts an expectation" (1993, p. 356)
.
This negative sense of experience, however, has a curiously productive
thrust because what we thought beforehand to be true is now shown not to
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be true and this opens us to new experience. Being experienced does not
mean one has a store of knowledge at one's disposal but that one knows
how to deal with the unexpected, indeed expects the unexpected. The
experienced person proves to be someone who is radically undogmatic,
who, because of the many experiences she has had and the knowledge she
has drawn from them, is particularly well
-equipped to learn from them.
The experienced person is aware of the uncertainty of all plans and
predictions, the futility of attempts to control. As Gadamer puts it,
"The dialectic of experience has its proper fulfillment not in
definitive knowledge, but in the openness to experience that is made
possible by experience itself" (p. 355).
The notion of "openness," which enjoys a position of importance
throughout Gadamer' s work, again plays a central role. The experienced
person is open to more experience; she retains the negative moment in
the dialectic- -what Hoy (1978, p. 129) refers to as the "principle of
dynamic change." Openness, for Gadamer, "involves recognizing that I
must accept some things that are against me, even though no one else
forces me to do so" (1993, p. 361)
.
Openness means "readiness for
experience" which distinguishes the experienced person from the person
"captivated by dogma." Having made these general comments about
experience and openness, Gadamer proceeds to examine the "logical
structure of openness," an explication with important implications for
development discourse.
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The Dialectic of Question and Answer
Experience has the structure of a reversal or reordering of
awareness because, according to Gadamer, the structure of the question
is implicit in all experience. He goes so far as to say that "We cannot
have experiences without asking questions" (1993, p. 362). The openness
that is essential for experience is precisely the openness of being
"either this or that" --it has the structure of a question. In Gadamer'
s
view, the dialectical character of experience is reflected in the
movement and encounter with negativity found in all true questioning.
Questions place that which is questioned into a particular perspective.
The question "opens up the being" of the object, for discourse that is
intended to reveal something requires that the thing be "broken open" by
the question:
To ask a question means to bring into the open. The
openness of what is in question consists in the fact that
the answer is not settled. It must still be undetermined,
awaiting a decisive answer. The significance of questioning
consists in revealing the questionability of what is questioned.
It has to be brought into this state of indeterminacy, so
that there is an equilibrium between pro and contra. The
sense of every question is realized in passing through this
state of indeterminacy, in which it becomes an open question.
Every true question requires this openness. (1993, p. 363)
Dialectic proceeds by way of question and answer, so much so that "The
path of all knowledge leads through the question" (p. 363) .
Significantly, questioning does not posit anything but only probes
the possibilities of meaning lying fallow in the hermeneutic situation.
Gadamer sharply contrasts asking questions with making assertions. He
refers to the "derivative character" of statements (Aussaue )
.
Statements, Gadamer claims, are characteristic of the methodological
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mindset and disguise the priority of the question. They eradicate
openness to experience by issuing knowledge in ossified form, a
statement is an abstraction from the totality of human existence and is
characterized by its indifference to capturing the essence of things
through qualitative determinations (Bleicher, 1980)
. When a statement
claims to be a definitive answer, it closes off the future, for there is
no need for further questioning and interpreting. The fundamental
processes of interpreting the world do not, therefore, occur in logical
assertions and theoretical statements but in the process of question and
answer
.
Relevance to Interpreting Texts
According to Gadamer, the hermeneutic phenomenon has the
dialectical structure of question and answer: "The close connection
between questioning and understanding is what gives the hermeneutic
experience its true dimension" (1993, p. 374)
.
Textual interpretation,
like experience, involves differentiation and appropriation. The former
involves letting the text speak for itself - -bringing the text out of
alienation into the living presence of dialogue which operates according
to question and answer. The latter, appropriation, involves
incorporating the meaning of the text into one's own horizon by
modifying one's own horizonal structures so as to apprehend the
experience. In doing so, one has changed one's horizons. How does this
process take place?
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The preunderstandings which are projected into the circle of
understanding take the form of a question, and a person's effective
historical consciousness helps find the right questions to ask. The
question "opens up" the text to new meanings. Gadamer, following R.G.
Collingwood, contends that we must see the text as an answer to a
question, and we understand the sense of the text only by acquiring the
horizon of that question. Yet the possibility of new meaning arises not
only because the text has been opened up but also because the horizon of
the inquiring person has been opened up by the text in the sense that
his prejudgment is challenged and brought to bear on the encounter at
hand. The text, in other words, makes a claim on the interpreter by
posing a question to him as well, and authentic interpretation relates
itself to the question "placed" by the text. The voice that speaks to
the interpreter in a text poses a question and places his meaning into
the open. In order to answer this question, the interpreter must begin
to discern the question which the text asks him. While it is true that
the text does not "speak" in the same way as a "Thou," the interaction
structurally resembles a conversation. Therefore, questioning, for
Gadamer, is a reflexive operation-
-
questioning and being placed in
question always go both ways. Writes Gadamer: "Reconstructing the
question to which the text is presumed to be the answer itself takes
place within a process of questioning through which we try to answer the
question that the text asks us" (1993, p. 374)
.
2Here Gadamer is drawing upon Martin Buber's (1958) work on the I-
Thou relation, particularly as it relates to dialogue. This theme will
be taken up later in this chapter.
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The dialectic of question and answer works out a fusion of
horizons because the encounter with the horizon of the text in reality
lights up one's horizon and leads to self - disclosure and a changed self-
understanding
. The encounter becomes a "moment of ontological
disclosure" (Palmer, 1969, p. 29), an event in which new meaning emerges
from negativity-
-the negativity of realizing that there is something one
did not know, that things are not as one had originally assumed.
Through the negativity of the question, the object of one's experience
is seen in a different light, is changed; and one is oneself changed in
knowing the object differently. For this reason, understanding is
always more than the mere re-creation of someone else's meaning:
"Questioning opens up possibilities of meaning, and thus what is
meaningful passes into one's own thinking on the subject" (Gadamer,
1993, p. 375)
.
The dialectic of question and answer, in Gadamer' s view,
"makes understanding appear to be a reciprocal relationship of the same
kind as conversation" (1993, p. 377)
.
The encounter between interpreter
and text is analogous to a dialogue between two people wherein new
meaning comes to stand through the mutual give-and-take between
interlocutors. Dialogue, the heart of Gadamer' s hermeneutics, will be
explored momentarily.
Implications for Development Discourse
As with previous tenets, the notion of dialectic informs the three
dimensions of development discourse under examination.
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The Development Problematic
Gadamer's insights on the dialectical nature of experience and
understanding imply that change in individuals and, by extension, in
traditions
,
is also a dialectical process. When the horizons of
indigenous traditions encounter the "modern" horizons of the development
outsider, each tradition is viewed by the other as a text they are
trying to understand, meaning that insider and outsider are
simultaneously interpreter (subject) and text (object)
. In the process
of understanding, the outsider projects a preliminary meaning of the
indigenous tradition in the form of a question. The question places the
subject matter into the open and the initial projection of meaning may
be affirmed or disconf irmed. When preunderstandings are negated they
are abandoned and different possible meanings are projected as
questions. At the same time, members of the indigenous tradition
conduct a similar process of question and answer with the horizons of
the outsider until a consensus on meaning is reached.
What occurs in this process is that each tradition problematizes
the knowledge of the other so that through the negative moment of
questioning and disconf irmation, new meanings and understandings can
arise by way of fusion of horizons, translation, and application. The
dialectic between tradition and modernity is beneficial for both:
Increased attentiveness to the variations and potentialities of
traditional society not only yields insights into the connections
between it and modernity, but also, when combined with attentiveness to
traditional aspects of modern society, calls into question the meaning
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of society in general. This dialectic provides a means for assessing
modernity and the changes it brings with it that has been lacking in TDD
because of the antagonism it presupposes between tradition and change
(or "progress"). The negative moment in the dialectic insures that
modernity, as commonly conceived, will not be accepted uncritically by
indigenous people but will be subjected to the dialectical scrutiny
described by Gadamer, resulting in a restructuring of awareness of what
modernity means. The same process, of course, will be experienced by
the outsider vis-a-vis the meaning of traditional society. Modernity,
therefore, will be seen not as a goal to be achieved through
displacement but as the latest growth ring on the same tree of
tradition
.
Change on the Personal Level
Much the same process applies to the encounter between the
development insider (the adopter) and a particular innovation (the
text) . The adopter must give the innovation- - the new idea or belief- -a
voice, must make it "speak" by engaging it dialectically through
question and answer. The adopter will pose the question to which the
innovation is an answer and, in the process of posing the question, the
prejudgments and assumptions of the adopter will be engaged by the
innovation. The focus in this case, in distinction from the modal
process of change, is on the process rather than the product as both
adopter and innovation undergo the process of mutual adaptation
described previously. Because of the dynamic nature of this process,
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the development outsider who is introducing the innovation will focus on
the adoption process itself in the individual or group rather than on
repetition and predictability of results as in the modal process of
change. Adoption will be seen as an unique "event".
The process is aided by the fact that the innovation (as something
different or new) is itself a disconf irmation of the adopter's
experience. The difference between the horizons of the innovation and
those of the adopter is itself a negation. As such, the prejudgments
and values about the innovation and about the existing situation
maintained by the adopter will be immediately called into question and
the dialectical process of question and answer between adopter and
innovation will move toward fusion of horizons in which the meaning of
the innovation and the implications of its adoption will be translated
across language games. The reflexive questions placed by the innovation
will encourage openness on the part of the adopter to accept that things
may not be as he had assumed, in other words, that there might be a
better way to do things and that formerly held views may be inferior and
no longer serviceable. When the horizon of the adopter has been "opened
up" by the encounter with the innovation, an agreement on meaning can be
reached between the two leading to mutual adaptation and adoption of the
innovation
.
Project Goals and Strategies
A development project rooted a CHDD will require that development
outsiders enter the development encounter with an attitude of openness
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rather than with the expectation of confirmation of previously acquired
development experience. The outsiders will be discouraged from lapsing
into a kind of development universalism whereby the lessons learned in
the past will be assumed to be true in the present encounter. The
outsider will give up all pretensions to repeating past success by
controlling the present situation because prior experience, and the
expectations which have been built upon that experience, may be
disconfirmed in the process of dealing with the particular culture or
tradition. Hans Weiler (1982) captures some of the flavor of this in
stating that much educational planning in developing countries has been
applied in an "axiological vacuum, " implying that the values and
aspirations of the people -- those elements which might disconfirm the
prior knowledge and experience of the outsider- -have been ignored. The
conclusion Weiler draws resembles Gadamer's call for openness:
"Different kinds of societies need different kinds of planning, and it
becomes an important task to identify those characteristics of a society
that are particularly relevant to finding the particular shape and kind
of planning most appropriate to that society" (p . 107)
.
The project will also judiciously introduce negations and
disconfirmations into the experience of the local people, the point
being to turn the soil for reversals to take root in the people's
thinking. This will involve, among other things, dealing with disparate
expectations about what development is and what the main concepts of
development mean; clarifying what the project is and is not prepared to
"do" for the people- -in other words, disconf irming their expectations
which usually tend toward material inputs and direct personal benefit;
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and, in general, introducing new ideas and practices (innovations) as
themselves negations of the insiders' prior experience. While
development projects should try to identify continuities in the people's
experience, congruent with Gadamer's notion of the dialectical nature of
experience, contradictions will also be introduced.
A development project based on a CHDD will have a decidedly
process orientation instead of a product focus. This has been suggested
before but the rationale is now clearer. The purpose of development
initiatives will not be to pile up the products of development like
roads, schools, wells, latrines, and health clinics (like one piles up
the products of knowledge and experience in the traditional view of
experience Gadamer rejects)
,
but to nurture people to acquire
development experience in the sense that they are open to new experience
and know how genuine development experience is acquired. This is very
much the nature of phronesis : being open to new experience and giving
up personal claims to possessing abiding knowledge. In effect,
development will build people rather than material structures or,
perhaps, will build structures through building people. This has
important implications for sustainability: If development projects
focus primarily on building structures (and usually with outsider's
money)
,
there is little chance the development process will continue
after the outsider leaves. But by nurturing developmentally
"experienced" people who have hammered out a new development vocabulary
and are able to manage the process, the likelihood of development
processes continuing is enhanced.
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Development outsiders will adopt a questioning posture rather than
one of making statements, which will give a voice to the insiders who
traditionally are silent in the face of development "experts." Rather
than making statements based upon the presumption to know (and thereby
closing off further questioning)
,
the development outsider will set
aside her presumption to know; she will ask rather than tell, learn
rather than inform. The asking of questions by outsiders will help the
insiders articulate their prejudgments so that they can enter
meaningfully into dialogue with the outsider. Insiders will also be
encouraged to adopt a questioning posture vis-a-vis outsiders and
innovations that are introduced. Outsiders will resist the temptation
to assert and will, instead, ask for the insights of the insiders.
Training sessions will be experiential in nature, drawing upon the
experience of participants through dialectical interaction.
A caveat needs to be issued at this point, however, regarding the
type of questions the development outsider asks. Given the "superior"
position of the outsiders, it is easy for them to ask questions while
maintaining the presumption to know- -to ask questions which do not call
their own presuppositions into question. As Palmer (1969) observes,
this "methodological" questioning "operates within a system, so that the
answer is always potentially present and expected within the system.
They are not so much forms of questioning as of testing" (p. 233)
.
Questions to which the answers are already known by the questioner-
-
questions which require no disclosure on the part of the person
questioned- -do not open up the possibility of new meaning. These types
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of questions Gadamer refers to as "apparent" questions, implying that it
is more difficult to ask a good question than to answer one.
Adopting a genuinely questioning attitude is important for the
development outsider in several ways. First, it implies humility in the
sense that the asking of questions suggests a lack of knowledge that one
is keen to fill. Sounding uncannily Gadamerian, Freire observes that
"Knowledge begins with the awareness of knowing little... And knowing
that they know little, people are prepared to know more. A person who
knew everything would not be able to continue knowing because s/he would
never ask anything" (1989a, p. 119) . Humility is a close relative of
openness
.
3
Second, in order to understand the text with which one is dealing
as a pre-requisite for formulating action, the question which that text
poses must be discerned. Guy Gran, in "Empowering People to Develop"
(1983), includes a quote from a Bhoomi Sena cadre (a marginalized Indian
group) which reinforces the need for such discernment as a condition of
understanding
:
An outsider who comes with ready-made solutions and advice
is more than useless. He must first understand from us
what our questions are, and help us articulate the questions
better, and then help us find solutions. Outsiders also
have to change. He alone is a friend who helps us to think
about our problems on our own. (p. 164)
In this quotation Gran uncovers two further relevant truths about the
role of the question: (1) Adopting a questioning stance enables the
development outsider to problematize the situation of underdeveloped
people, and (2) the problematization of knowledge is reciprocal. In the
3The theme of humility and not presuming to know will be taken up
shortly when Gadamer' s notion of dialogue is examined.
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act of questioning one is simultaneously placed into question, and in
helping others to change one is also changed. This means that project
staff themselves will be undergoing a process of change while they help
introduce change into the local society. Outsiders will need to exhibit
the same openness to change they try to bring about in others. Beyond
this, they will help create the conditions for openness on the part of
insiders by helping to remove barriers to risk-taking and learning new
things
.
Freire picks up on the theme of the problematizing role of the
outsider and, again, resembles Gadamer:
In the act of problematizing the educatees, the educator
is problemati zed too. Problematization is so much a
dialectical process that it would be impossible for
anyone to begin it without becoming involved in it. No
one can present something to someone else as a problem
and at the same time remain a mere spectator of the
process. S/he will be problematized
.
(1989a, p. 153)
This means that the development outsider and insider are dialectically
related. One is not the "developer" and the other the "developee";
instead, the former is the developer-developee while the latter is the
developee - developer . In this fashion they become jointly responsible
for a process, mediated by the subject they seek to know, through which
they better understand each other, the development situation, and the
action to be taken. In contrast, TDD, which is linear and unilateral,
closes off the reflexive movement of the question back to the
development outsider, resulting in the violence to tradition and local
values and culture noted in Chapter 2
.
Finally, the negativity implied in the question and the openness
to experience it engenders makes possible the reversals which are the
187
bedrock of human experience. The development outsider, as noted
previously, must be prepared to have her prejudgments disconfirmed and
negated. As Gadamer suggests, questioning and being placed into
question opens up the possibility of seeing things in a new way, of
reassessing former ways of thinking. Time-worn development approaches
and methods that are inappropriate in the present context need to be set
aside in the face of being problematized and found wanting. Similarly,
the knowledge of the local community will be problematized and, if found
deficient or counter-productive, modified or relinquished in the face of
the new idea or practice. When this happens, the tradition-modernity
dialectic will be at work in a positive way.
Robert Chambers uses the language of "reversals" throughout his
book Rural Development : Putting the Last First (19 83) . His
observations about reversals exemplify this aspect of the development
process according to a CHDD . The dialectic of question and answer works
out reversals on myriad levels: starting with the priorities of the
local people, not with the outsider's own; "experts" first learning from
farmers and the rural poor instead of setting out immediately to educate
and uplift them; local knowledge replacing or at least supplementing the
technical knowledge of the development agent, and so on. These external
reversals will take place only if the development outsiders are open to
reversals in their own beliefs and practices. As insiders see reversals
taking place in their environment and in the outsiders, their own
experience and expectations will be problematized through the
dialectical play of question and answer, leading to reversals in their
own beliefs and practices.
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Dialogue : The Cornerstone
For Gadamer, dialectic, the logic of question and answer, is
equivalent to "the art of conducting a real dialogue" ( 1993
,
p. 367)
The notion of dialogue is at work in all of Gadamer' s hermeneutics,
beginning with the notion of play as "the clue to ontological
explanation" through dialectic; each element of Gadamer' s work provides
a different perspective on the central phenomenon of dialogue. After
these indirect glimpses, Gadamer pulls together his views on
dialogue, and focuses on it specifically. He is intent upon clearly
demarcating dialogical understanding from traditional epistemology. In
contrast to the latter, in which the subject unilaterally grasps the
object, dialogical understanding follows the logic of questioning and
synthesizing with the aim of reaching consensual agreement between
partners in dialogue. In this sense, Maranhao (1990, p. 2) refers to
"the anti -epistemology of dialogue" where process takes precedence over
product: The question of how discussants arrive at a consensus or
conclusion, he maintains, is more important than the particular
conclusion. The apogee of Gadamer' s hermeneutics is to be found in his
work on dialogue, an aspect of discourse that resonates significantly
for development discourse and therefore merits close attention.
The Centrality of Dialogue
According to Gadamer, the dialogues of Plato in which the
protagonist Socrates engages the youth of Athens, are paradigmatic of
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the process of dialogical understanding. One of the central features of
the Platonic dialogues is "indeterminate negation" whereby the inquiring
Socrates calls into question the beliefs of others and sets in motion a
dynamic dialectical process. The process exemplifies how, in effect,
the process is the product: By placing oneself at risk, one probes
deeply into the nature of the die Sache and one's understanding of it.
As developed previously, it is the process of question and answer,
projecting one's foreknowledge and having it questioned by the text,
that allows the text or text analogue to "speak" to us like a partner in
dialogue
. The coming into language of a common concern makes the
hermeneutic interaction between text and interpreter akin to a
conversation between persons - -both are concerned with an object that is
placed before them and are trying to reach an agreement about its
meaning. Crowell (1990) puts the matter more technically: A text or
text analogue (e.g., an innovation, culture, or particular belief or
practice) can be a dialogical partner because both spoken and written
forms of discourse repose in, and are governed by the "ideality of the
word" (p . 343)
.
Both forms of discourse are understood, not as
"expressions of life" but as "truth claims" that derive their sense from
what is spoken or written about. Thus interpreting texts can be
dialogical because dialogue itself is founded upon the ideality of the
referential interaction.
Given Gadamer's rooting of dialogue in the process of question and
answer, it is not surprising that he sees knowledge developing and
emerging in dialectical fashion. Insights that emerge in the course of
dialogue are inseparable from the dialogical situation and the
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conditions that make it possible. Interlocutors in dralogue are caught
up in an "event" that gives rise to an advance in understanding, which
is open to further advances and changes: "It is the function of the
dialogue that in saying or stating something a challenging relation with
the other evolves, a response is provoked, and the response provides the
interpretation of the other's interpretation" (Gadamer 1984, p 63). In
this sense, dialogue for Gadamer is characterized by the Hegelian
process of integration and appropriation (Warnke 1987) ; coming to
understand a text involves appropriating it and integrating it within
one's understanding of the subject matter. In the consensus or
synthesis that results in the "fusion of horizons," the truth of one's
own position and that of the text are both preserved in a new stage of
tradition and understanding which are themselves open to further
reinterpretation. A genuine dialogue is therefore one that is ongoing:
In genuine dialogue we experience the way questions play themselves out,
leading to tentative answers which in turn generate new questions.
In light of the linguisticality of human existence and the
impossibility of escaping our linguistically mediated contact with
reality, we cannot abstract ourselves out of language by employing
neutral method. "Language," for Gadamer, "is the medium in which
substantive understanding and agreement take place between two people"
(1993, p. 384)
.
Language is dialogue or conversation ( Gesprach )
:
Language "has its true being only in dialogue, in coming to an
understanding
. .
.For language is by nature the language of conversation;
it fully realizes itself only in the process of coming to an
understanding. That is why it is not a mere means in that process" (p.
191
446) . Language is a "happening" that is beyond the control of those
using it; language carries the dialogue forward until new understandings
and meanings about the subject matter are reached.
Dialogue is a process of concept formation, of coming to mutual
understanding and reaching a common meaning (Weinsheimer
,
1985)
Consistent with Gadamer's view of language described previously, it is
not the case that the object is first known in itself and then a joint
understanding is reached between the partners in dialogue. The object
appears nowhere before the interlocutors' common understanding is
achieved. Nor is an understanding reached and then articulated in
words. Instead, the finding of a common language and reaching a new
understanding of the subject matter arise together for, according to
Gadamer, every conversation "creates a common language" (1993, p. 378).
Dialogue, in which one comes to terms with the other, requires that one
discover through question and answer the particular ordering of the
semantic field that governs the other (Crowell, 1990) . Language, as the
medium of understanding, must be consciously created by an explicit
mediation, and this process, which yields a "fusion of horizons,"
operates on the basis of translation. Gadamer puts it this way:
Reaching an understanding in conversation presupposes that
both partners are ready for it and are trying to recognize
the full value of what is alien and opposed to them. If
this happens mutually, and each of the partners, while
simultaneously holding on to his own arguments, weighs the
counter-arguments, it is finally possible to achieve- -in
an imperceptible but not arbitrary reciprocal translation
of the other's position- -a common diction and common
dictum. (1993, p. 387)
Reaching an understanding therefore requires working out a common
language. This is not a matter of dialogical partners adjusting their
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linguistic "tools or °f the partners somehow adapting their positions
to each other. Rather, working out a common language requires coming
under the influence of the truth of the matter and being bound to one
another in what Gadamer calls a "new community."
Consequently, what results from the dialogical mediation of
horizons is the possession of neither interlocutor but lies between
them, a higher universality of shared meaning in a common language that
transcends the partiality of the participants. As Gadamer puts it,
"What emerges in its truth is the logos, which is neither mine nor yours
and hence so far transcends the interlocutor's subjective opinions"
(1993, p. 368)
.
A new consensus on meaning emerges from dialogue, a new
"unity of judgment" about the subject matter that encompasses the
particularity of its participants. In genuine dialogue new insights and
frameworks emerge and new conceptual vocabularies are hammered out that
allow new perspectives on the matter at hand. In short, a new discourse
about the subject matter is developed.
From the foregoing emphasis on a new consensus, a new "unity of
judgment," new insights, frameworks and perspectives, and a new
discourse, it is clear, as Maranhao (1990) observes, that "Dialogue is
change rather than repetition" (p. 11) . Dialogue is transformative:
The initial positions of the partners are changed through the mediating
power of dialogue. Gadamer himself, in a passage quoted previously in
Chapter 1, uses the language of transformation in describing the
efficacy of genuine dialogue: "To reach an understanding in a dialogue
is not merely a matter of putting oneself forward and successfully
asserting one's own point of view, but being transformed into a
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communion in which we do not remain what we were" (1993, p. 379)
. in
genuine dialogue one cannot remain untouched or unchanged because one's
views on the subject matter are altered through the dialectical give-
and-take of dialogue. Inasmuch as what emerges from dialogue are shared
meanings and understandings, traces of the other's position which may
well have been different from one's own, will be manifest.
The Conditions of Dialogue
Given the central position dialogue occupies in Gadamer's
hermeneutics (and, by extension in the present study, in development
discourse)
,
it is necessary to briefly examine the features of dialogue
which, in effect, are also its conditions.^* First, partners must enter
the dialogical encounter with the cognitive humility of knowing they do
not know, that they have a void which needs to be filled. Gadamer
refers to the Socratic dialogues as examples: Knowing that he does not
know ( docta ignorantia ) . Socrates asks questions. Whereas in
determinate knowledge experience assumes a fixed state and takes the
form of a statement, the dialogues of Socrates and his interlocutors
embody the process of question and answer. For if one presumes to know
and thus sets out to tell the other, there can be no mutual translation,
no fusion of horizons, and therefore no emergence of new shared meanings
Slany scholars who have studied the phenomenon of dialogue have
enumerated conditions of dialogue. For example, the conditions Freire
(1989b, pp . 77-81) sets for dialogue -- love , humility, faith, trust, and
hope- -mirror the conditions for dialogue Gadamer puts forth in this
section. The theological overtones of Freire' s conditions are
unmistakable
.
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and understandings which are the basis of reaching agreement about the
subject matter.
A second condition of dialogue, related to the first, is openness.
There are at least two dimension to openness when applied to dialogue.
In the first place, dialogue requires openness to the subject matter of
the dialogue. There is no method of dialogue, no formula for asking
questions: "There is no such thing as a method of learning to ask
questions, of learning to see what is questionable" (Gadamer 1993, p.
365)
.
Rather, genuine questions happen to us and are not something we
consciously do. In Socratic dialogue the art of dialogue involves
remaining open so that questions can occur to answerer and questioner
alike. As such, the interlocutors must be de-centered, as in play, so
that the focus is on the subject matter. This entails, also as in play,
a loss of control on the part of all partners in dialogue. Because the
power of language rules the process of understanding playfully, it
requires that we surrender control of the outcome of the "game" of
dialogue and allow it to be decided by the movement of question and
answer playing itself out in us. For this reason Gadamer maintains that
conducting a conversation means "to allow oneself to be conducted by the
subject matter to which the partners in the dialogue are oriented"
(1993, p. 367)
.
In his essay "Man and Language" (1966), Gadamer
articulates this point more fully:
When one enters into dialogue with another person and then
is carried along further by the dialogue, it is no longer
the will of the individual person, holding itself back or
exposing itself, that is determinative. Rather, the law
of the subject matter is at issue in the dialogue and
elicits statement and counterstatement and in the end plays
them into each other, (p. 66)
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If one tries to control the process and outcome of dialogue, as in
scientific method, openness to being guided by the subject matter is
undermined and dialogue loses its efficacy.
A further dimension of openness in dialogue is openness to the
other partner (s) : "It belongs to every true conversation that each
person opens himself to the other" (Gadamer 1993, p. 385). Openness in
this sense requires mutual respect, a genuine seeking to understand the
other, and a willingness to test and evaluate one's own position. One
who is open is willing to listen and submit to the other and to follow
the process of question and answer, even when it leads to conclusions
that are against oneself. Contrariwise, to dogmatically hold onto one's
views and to try to defeat the other so that one's own position can
prevail, pinches the artery that supplies the life blood of dialogue.
A third condition of dialogue can be distilled from the previous
requirement of openness to the other: In dialogue we seek to
strengthen, not weaken, the position of the other. For Gadamer,
conversation "requires that one does not try to argue the other person
down but that one really considers the weight of the other's opinion...
Dialectic consists not in trying to discover the weakness of what is
said but in bringing out its real strength" (1993, p. 367)
.
Here
Gadamer refers to the "art of strengthening" exemplified by Socrates in
his interactions with the youth of Greece. Through dialectical
questioning Socrates sought to transform what was being said into its
highest form of rightness and truth. The goal of a fusion of horizons
and the mutual transformation of previous knowledge into a new,
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consensual understanding cannot take place against a backdrop of
competition, force, and ill-will.
A fourth condition of dialogue identified by Gadamer is
reciprocity or symmetry, the "defining feature" of dialogue according to
Crowell (1990, p. 345). If there is to be dialogue, the relationship
between partners must be reciprocal in the sense that each must "belong"
to the other, for "A person who reflects himself out of the mutuality of
such a relation changes this relationship and destroys its moral bond"
(Gadamer 1993, p. 360). The belongingness and mutuality of which
Gadamer speaks is based upon the symmetry between partners in dialogue
.
He does not mean symmetry in terms of the interlocutors' physical,
social, cultural or political characteristics but with regard to their
participation in the dialogue itself. Symmetry refers to mutual
openness, to treating each other with respect, to being mutually willing
to put oneself at risk.
To shed further light on the symmetry needed for dialogue to be
efficacious, Gadamer employs the "I -Thou" language of Martin Buber
(1958) . The I-Thou relation is not one of detachment or of reification
of the Thou in order to dominate and control her. Nor is the I-Thou
relationship one in which the Thou is recognized as a person yet the
relation remains self -directed without reciprocation so that one
questions but is not thereby placed into question by the other.
Instead, the I-Thou relation is akin to Hegel's concept of Geist
(Spirit) : "The I which is a we and the we which is an I" (Wright 1986,
p. 201) . In this relationship, not only does one recognize the Thou as
a person but also listens to what the Thou says and is open to the truth
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of what she says. The relationship involves mutually putting oneself at
risk, of being questioned and, possibly, being shown to be wrong. It is
language-
-more precisely, the working out of a common discourse
-- that
joins the I to the Thou and the Thou to the I as a "We"
Related Dimensions
Dialogue, as noted earlier, is the apex of Gadamer's hermeneutics:
Most of the preceding aspects of Gadamer's hermeneutic project are
refractions of light that emanate from the prism of dialogue. Because
of the centrality of dialogue in Gadamer, several related dimensions are
worth exploring. As a way of giving closure to Gadamer's notion of
dialogue, and as a springboard for introducing a critical element into
hermeneutic discourse in Chapter 5, several of these dimensions will be
examined here in a cursory manner. They will receive more thorough
attention subsequently when the interfacing of hermeneutics with
critical theory is explored.
The first dimension concerns the role of dialogue in sorting out
true from false prejudices and in settling disagreements. Regarding the
former, the shortcomings of one's own position must be revealed by
someone other than oneself. Through dialogical interaction, through the
projecting of meaning into the circle of understanding, one's
preconceptions are tested to determine the extent to which they are
enabling and lead to understanding, or lead to misunderstanding. Here
the interlocutor submits and defends his prejudices to the judgment of
the Thou with whom he dialogues. The communicative rationality that
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unfolds here is that of the force of conviction that arises from the
best argument (Grondin, 1990) . If the conditions of dialogue enumerated
previously are achieved, the prejudgments of those in dialogue will
likely undergo transformation as the dialogue is conducted by the
subject matter. However, this does not mean that the new truths that
emerge assume permanent form. They are adopted because at that moment
they seem the most enlightening; in later encounters those truths may
very well undergo further change.
In terms of settling disagreements or disputes between people, if
understanding is achieved by relating texts to one's own concerns, then
disputes within or between communities will be resolved according to
which of the competing claims to truth is more valuable or convincing.
For Gadamer, conflicts of interpretation are never settled by invoking
and applying ahistorical criteria but by sustained dialogue about which
perspective in a dispute really reflects the best theoretical and
practical response to the needs of our self-understanding and self-
development at that time. The criteria are, therefore, pragmatic and
grounded in the nature of communication (Wachterhauser 1986) .
This brings to light a second dimension: the nature of truth in
hermeneutics. According to many commentators, for example Bernstein
(1983), Warnke (1987), and Weinsheimer (1985), "truth" is one of the
most elusive concepts in Truth and Method . its title notwithstanding.
Clearly Gadamer does not frame truth in the conventional terms of
correspondence, in terms of adecruatio inte 1 lectus et rei . Like Hegel
before him, Gadamer is intent to show that there is a type of truth that
is revealed in the process of experience and that emerges in the
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a
dialogical encounter with the other. In this sense, Gadamer maintains
"discursive" view of truth, the position that truth is established or
warranted by argumentation. This means that we do not simply accept
what tradition (or another partner in dialogue) says to us but that what
is asserted must undergo a process of validation by our own thinking and
argumentation. Traditions make different truth claims on us and there
are always conflicts of interpretation that need to be adjudicated;
consequently, the on-gong task is to give the most cogent reasons and
arguments that are appropriate to our situation in order to validate
claims to truth. Truth, then, is that which can be argumentatively
validated by the community of interpreters who submit themselves to the
openness of hermeneutic dialogue
. For Gadamer there are no
transcendental criteria of truth, only provisional standards and
criteria that are forged anew through dialogue and are always open to
revision as the dialogue continues.
A third dimension or issue emanating from Gadamer' s notion of
dialogue pertains to the possibility of dialogue itself. Gadamer places
a great deal of importance on the efficacy of dialogue; dialogue is the
foundation upon which the entire edifice of his hermeneutic theory is
built. Yet the conditions Gadamer himself sets for genuine dialogue are
exceedingly difficult to attain: mutuality, respect, symmetry, openness
to risking and testing one's prejudices, and listening to the other and
trying to strengthen his argument even when it is against one's own. The
loftiness of these standards of dialogue call into question the extent
to which genuine dialogue in fact occurs and, further, the likelihood of
actually reaching an agreement in understanding which is the aim of
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hermeneutics. As Bernstein (1982) observes in this connection,
Gadamer's conditions for dialogue can serve as a "regulative ideal" that
can orient discourse: "If the quintessence of what we are is to be
dialogical-
-and this is not just the privilege of the few-
-then whatever
limitations of the practical realization of this idea, it nevertheless
can and should give practical orientation to our lives" (p . 844) . Yet
Bernstein continues by asserting that we must ask what it is that
constrains dialogue and makes its realization difficult. This, for
Bernstein, leads us "beyond hermeneutics" to critical theory, a domain
that will be traversed in the following chapter.
Implications for Development Discourse
Like the ever-widening ripples from a stone dropped into a still
pond, dialogue resonates throughout Gadamer's hermeneutics. Because
many of the previous aspects of Gadamer's hermeneutics prefigured the
description of dialogue presented here, the implications of dialogue for
development discourse have in some measure been delineated already. Yet
there are several further insights relevant to development discourse,
and these will be ferreted out and discussed briefly.
The Development Problematic
The docta jqnorantia (the acceptance of finitude, of not knowing)
which Gadamer claims is a condition of dialogue, suggests that in the
development encounter both outsiders and insiders must humbly submit to
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each other and be open to learning from each other. This contrasts
starkly with the approach of TDD which has presumed prior knowledge of
what development will look like in a given situation. Having
preconceived notions of what development will mean in a particular
situation, development outsiders have often armed themselves with
techniques and methods to reach those pre
- determined ends. This,
according to Wiarda (1985) is where much of the arrogance in development
has historically been located. The problem is not that "development" or
"modernization" are bad in themselves; rather, the major problem has
been the presumption to know beforehand what a developed society in a
given region should or will look like.
A CHDD will make no such prejudgment; it will allow the end result
to emerge through hermeneutical dialogue as described by Gadamer. This
means, for example, that Rostow's five stages of economic growth and
Inkeles' and Smith's twelve characteristics of a "modern" person- -both
terminal visions of the process of development- -will undergo
modification as they are subjected to the give-and-take of dialogue.
Some tenets might be accepted in their original form, others transformed
to fit the prevailing milieu, and others simply rejected. The
indeterminateness of the dialogical process will provide a creative
space for appropriate development visions and strategies to emerge.
This means, again, that development will focus on process, rather
than on product. The true efficacy of development will reside not in
the achievement of pre-planned goals but in insiders and outsiders,
tradition and modernity, participating in the dynamic process of
dialogue wherein development solutions are reached in discourse. Both
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insider and outsider and their respective traditions, by focusing on the
matter at hand instead of on their own agenda, will progress toward new
meanings and understandings for, as Freire observes, "Efficient
communication requires the subjects in dialogue to direct their
'entering into' towards the same object" (1989a, p. 141). in contrast,
given the monological nature of TDD, it is not clear that historically
development insiders and outsiders have been oriented toward the same
object, the same goal. A commitment to dialogical processes in
development is therefore a much needed antidote to conventional
approaches
.
it follows from the above that hermeneutic development discourse
is inherently what David Korten (1990) calls "people - centered"
--
a
participatory process par excellence. Participation by insiders in all
aspects of the development process is vitally important - -not only
because of democratic or egalitarian ideals- -but because without the
active engagement and involvement of insiders, the "text" of modernity
cannot be made to speak for them. Gadamer has made clear that it is
only through the dialectic of question and answer that a text can be
made to speak "for us." Unless development insiders and outsiders
actively engage the tradition of the other and make the other position
"speak" to them, modernity stands apart from tradition as something that
is alien and possibly even adversarial. In such a situation it is
unlikely that the horizons of traditional society will be expanded in a
higher universality to include elements of modernity- -a process which is
at the heart of the development problematic.
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As Gadamer makes clear, the fusion of horizons which results in a
higher universality takes place through a process akin to translation.
This means, as suggested earlier, that development insiders and
outsiders need to forge a common language about development -
-what it is
and what processes and interventions are efficacious-
-through which
their former beliefs and practices are transformed into developmental ly
appropriate ones for that specific situation. Propelled by the action-
orienting moment of application in understanding, this will give rise to
development solutions and strategies that move tradition toward
modernity. According to development specialist Denis Goulet, in order
to become meaning systems suited to present conditions, traditional
wisdom needs to confront the challenge posed by Western, "modern" forms
of rationality. They need the scientific knowledge of developed
countries. In turn, Western rationality needs to dialogue with
traditional wisdom in order to find an "organizing nucleus of meaning"
(1981, p. 8) around which to make sense of the totality. Development
outsiders have much information and technical knowledge but lack
explanatory frameworks: they have little contextual wisdom to
complement their scientific knowledge. Neither position, according to
Goulet, can claim exclusivity: "To pursue one to the neglect of the
other without achieving synthesis, leads to damaging illusions in realms
of knowledge and social policy alike" (p . 8) . The synthesis Goulet
desires is precisely the sort of consensus and shared understanding that
emerge through the integration and appropriation of hermeneutic
dialogue
.
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Of bedrock importance throughout this process is that both
insiders and outsiders take their dialogical partner and their partner's
tradition seriously. The failure of development insiders to act on this
insight in the past has undermined many development efforts. A CHDD
avoids this Achilles's heel of TDD by requiring that the interlocutors
in dialogue seek to strengthen rather than to weaken the position of the
other. This entails that development outsiders treat insiders and their
tradition as a Thou, as a valid partner worthy of respect. They will
listen to the insiders and affirm the validity of the ground in which
their position is rooted. Only then can the dialogical process, which
is central to development, take place. Failure to adopt this posture of
strengthening the insights of insiders and their traditions will
undermine the process of change which is at the core of development.
Change on the Personal Level
Many of the implications of dialogue for the broader development
problematic are applicable to the level of change in the individual and
will therefore not be repeated at length. The same processes described
above vis-a-vis insiders and outsiders, and between tradition and
modernity, are true of the encounter between a potential adopter and an
innovation. The adopter needs to enter into dialogue with the
innovation (a text analogue) by submitting to the process of question
and answer, and being open to letting the innovation speak to him.
Development outsiders will play a vitally important role by helping to
mediate this process through helping the adopter to create a common
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costs
language with the innovation about the change required, what the
of adoption will be, and so on. Through the transformative power of
dialogue the horizon of the adopter will be fused to the horizon of the
innovation so that new meanings and perspectives can come to stand. The
processes of integration and appropriation will be central so that the
innovation can become a part of the conceptual framework of the adopter
through reciprocal translation. The result, as noted previously, will
be a mutual adaptation of both adopter and innovation so that the latter
can be effectively contextualized and adopted.
Proiect Goals and Strategies
The Gadamerian notion of dialogue has several implications for a
development project based upon a CHDD
. First, the goals and strategies
of the project will reflect the fact that development "truths" are
provisional and revealed in development experience rather than
ahistorical
,
universal standards that are assumed to be equally relevant
and applicable to any context. Thus, as noted earlier, the project will
keep goals and strategies fluid, always open to revision as the
development dialogue unfolds. The project will have an open-ended,
emergent dimension which focuses more on the efficacy of process than on
the particular products attained through the process. Project staff
will acknowledge the need for openness, for being conducted by the
development dialogue in the spirit of play, as opposed to the spirit of
seriousness endemic to traditional development discourse with its
projections and anticipation of preconceived development solutions.
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A primary project goal will be to hammer out a common language
about development through sustained dialogue. This, as was pointed out
previously when dealing with translation, requires that the outsider not
start with her own position as the basis of translation but forge new
meanings, frameworks, plans, and perspectives with insiders that are not
her possession but are shared. Development educator, Paulo Freire,
endorses this viewpoint in rejecting the conventional approach of
extension" in development. In his essay, "Extension or Communication"
(1989a) he asserts forcefully that knowledge is not extended from those
who consider they know to those who consider they do not know.
Extension (which for Freire characterizes most traditional development
approaches) smacks of a host of adjectives and relationships he finds
unpalatable: transmission, messianism, superiority/inferiority,
mechanical transfer, and cultural invasion. In contrast to this
monological discourse, Freire advocates that knowledge be "built up in
the relations between human beings and the world, relations of
transformation" (p. 109), which will require communication (dialogue)
not extension. The attempt to bring about a mutual change and
transformation of the views of both outsider and insider will be
prominent in the goals and strategies of the project. In this way
insiders will have genuine ownership of the change process and its
outcomes
.
The preceding underscores the mutually educative nature of
development, which will be reflected in the goals of a development
project animated by a CHDD . Mutual learning is the obverse of what
Freire (1989a, p. 115) calls "assistencialism, " a paternalistic, "hand-
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out" development stance which breeds unhealthy dependencies. By
contrast, if development is framed in terms of mutual learning, it
immediately becomes clear that one person cannot develop another.
Development outsiders, as Freire (1989b) observes, should not "come to
—
or to transmit or to give anything but rather to learn, with the
people, about the people's world" (p. 181). He then emphasizes the
transformative power of the mutually educative dimension of development:
"Instead of following pre-determined plans, leaders and people, mutually
identified, together create the guidelines of their action. In this
synthesis, leaders and people are somehow reborn in new knowledge and
new action" (p. 183) . Gadamer's hermeneutic theory illuminates how that
"somehow" takes place. Through the fusion of horizons in which a common
language is hammered out jointly by insiders and outsiders so that their
respective development vocabularies are expanded, they learn from each
other, and a mutual transfer of knowledge and skills takes place. In
this sense, the transfer of perspectives from outsider to insider (and,
reciprocally, from insider to outsider)
,
will be another goal of the
project
.
Further, a development project based upon CHDD will place the
empowerment of insiders at the center of its philosophy and goals. Much
of the preceding discussion points to the empowering nature of
hermeneutic discourse insofar as dialogue, fusion of horizons, and the
forging of a common language through which understanding and agreement
emerge require two or more dialogical partners. Insiders are empowered
when their tradition and culture are respected and taken seriously; they
are empowered when the outsiders are open to being instructed by them;
208
and they are empowered when they are made equally responsible for the
outcomes of the development process. Reflecting upon TDD, Guy Gran
(1983) refers to the "arrogance" in which one culture, religion, nation,
race, or group has sought "to inflict normative choices on those of
another" (p . 154) . Underlying this discourse is the will
- to-power of
the powerful donor nations. CHDD is by its very nature empowering of
insiders because reaching new understandings and meanings requires two
co-equal and active subjects. Empowerment as a project goal will, in
the end, entail maintaining sustainability as a cognate goal inasmuch as
the dialogical process set in motion will continue to characterize
insiders' interactions after the outsider leaves.
Finally, hermeneutic discourse with its focus on dialogue provides
a means for establishing ethical normativity in development that is
lacking in traditional development discourse with its positivist
underpinnings. Although Gadamer does not address the issue of ethics
directly, the broad outline of an ethical theory can be distilled from
his hermeneutic theory. For Gadamer, dialogue is the medium of the
ethical life. By this he means that ethical norms can be posited,
understood, justified, and criticized discursively, and that ethical
conflicts are resolved in the same manner as are conflicts of
interpretations in general. The concepts of solidarity and die Sache
(subject matter) form the basis of ethical reflection and normativity
(Kelly, 1988) .
Solidarity, as in the unity of purpose exemplified in dialogue, is
constitutive of ethical action: people agree upon what constitutes
ethical norms. In dialogue, it is the subject matter that is the goal,
209
not to establish one's own views as truth, which means that in the
ethical sphere one person's views of right and wrong, good and bad, are
not foisted upon another. Rather, through the dialogical process
described by Gadamer, a consensual understanding and agreement about
ethical standards emerges which provides the norms against which
development actions and decisions will be evaluated. Individual agents
do not determine the moral rightness and orientation of a action because
both are determined by the norms of the action in which they are
engaged. As Kelly puts it, "Solidarity, thus, is to ethical action what
die Sache is to dialogue" (p. 371) . A development project based on CHDD
will acknowledge that ethical norms cannot be brought ready-made into
the development situation because ethical reflection itself is
historically conditioned; that is, the norms constitutive of ethical
reflection are themselves historically and culturally bound. The
project will therefore affirm that ethical norms that are agreed upon
are contextual and provisional in much the same way as the truth which
emerges from hermeneutic dialogue is provisional and open to revision
when found wanting in subsequent dialogical encounters.
Because means and ends are dialectically related, project goals
and strategies cannot be separated; implications for project strategies
and interventions will reflect the implications for project philosophy
and goals at a more operational level. Everything that has been put
forth about the importance of dialogue in development suggests that
project staff will need to insure that there are sufficient forums in
the development situation for insiders and outsiders (and insiders
themselves) to dialogue openly. The forums can take myriad forms:
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training, community meetings, focus groups, implementing projects, and
interactions on a personal level. It is in these encounters that
competing validity claims on the part of insiders and outsiders can be
aired and discursively validated with arguments and reasons wherein the
force of the better argument prevails.
Not only do project staff need to organize sufficient
opportunities for dialogue to take place, they also will insure, to the
best of their ability, that the conditions of dialogue Gadamer
enumerates are met. Project staff will maintain mutuality, respect,
symmetry, and openness as regulative ideals to guide development
interactions. They will seek to strengthen the position of the insiders
rather than to belittle or try to undermine it. And, further, they will
approach the insider as a Thou and listen to what the insiders say.
Robert Chambers in his book Rural Development: Putting the Last First
(1983), as part of his language of reversals, suggests that development
insiders need to learn to listen. He quotes a Tanzanian agricultural
extension worker: "So-called leaders do entirely too much talking to
the peasants. No one ever wants to listen to them" (p. 75) . Chambers,
like Goulet, insists that rural people's knowledge is complementary to
modern scientific knowledge but, before insider's and outsider's
knowledge can be joined, outsiders need to "step down off their
pedestals, and sit down, listen and learn" (p . 75) .
Finally, as part of insuring that the conditions of dialogue are
met between outsider and insider in the development dialogue, project
staff need to adopt the Socratic posture of ignorance ( docta
iqnorantia ) . Project staff (the outsiders) will be on guard against the
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presumption to know a priori what is developmental ly best for the local
population in a given situation. They will not enter the development
situation with superior knowledge because they are not applying a pre-
given universal but are mutually, with the insider population, creating
new development knowledge, plans, frameworks, and strategies for that
particular context. To be sure, the outsider has knowledge and
experience to contribute to the process, but this knowledge will not be
the baseline knowledge which is then translated into the language of the
insider. Instead, through dialogue, the knowledge of both insider and
outsider will be combined-
-fused- -in a way that together they achieve
what neither could achieve alone. Given the mutually educative nature
of this encounter, a transfer of skills will take place over time which
will enhance the prospect of sustainability of development efforts.
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CHAPTER 5
IN SEARCH OF A CRITICAL MOMENT: THE INTERFACING
OF HERMENEUTICS AND CRITICAL THEORY
Gadamer's hermeneutic theory is broad in scope and has exerted a
tremendous amount of influence in philosophy and the cognate disciplines
of sociology and anthropology. Yet Gadamer leaves some important
questions unanswered and some issues unaddressed. For example: Does
his hermeneutics bind human beings to tradition so closely that they
cannot be critical of tradition? Do we inevitably support and extend
the ideology of the tradition of which we are a part? If we are rooted
in a tradition and if our situatedness determines our prejudices which,
in turn, direct our understanding, does this not lead to relativism or,
worse, to ethnocentrism? Further, as was developed in Chapter 4,
Gadamer adheres to a consensual theory of truth. However, if language
carries with it residues of power, if language is deformed by its
environment and the uses to which it is put, how can dialogue have the
efficacy Gadamer ascribes to it? Unless power relations embedded in
language are exposed, can hermeneutic dialogue be anything other than
utopian? Finally, how do we judge a genuine consensus from one that is
the result of force or coercion? In other words, how do we know if what
emerges from the dialogical encounter is truth, or concealed domination?
These questions unearth the important element of critique.
Clearly Gadamer does engage in criticism, for example, in his persistent
warnings on the dangers of positivism and scientific method. Yet all
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criticism appeals to some principles, standards, or criteria: It is not
sufficient to give a justification that directs us to tradition; what is
required is a form of argumentation that seeks to warrant what is valid
in that tradition (Bernstein, 1983) . If principles are internal to a
tradition, as Gadamer maintains, it is not immediately evident that
there can be critical standards for justification of those principles.
From a hermeneutic point of view, the issue reduces to the following
question: Is it possible for people to stay within the hermeneutic
c ^- rc ^- e understanding, and within the limitations imposed by their own
historical situatedness, yet legitimately posit critical standards as
conditions for validating the truth of particular acts of understanding?
These critical standards are vital, especially in contexts like
development where much hinges on the ability of outsiders and insiders
to critically evaluate each other's position and to reach a genuine
consensus on the issues and problems they face.
Jurgen Habermas, heir apparent to the Frankfurt School of critical
1
social theory, has challenged Gadamer more directly and forcefully on
these issues than any other philosopher. His concerns since the late
1960s has been to secure firm ground upon which the critique of ideology
can be founded and to locate a normative standard by which one can
distinguish a genuine consensus from a forced one. Habermas' extensive
^he "Frankfurt School" is the most common contemporary designation
for what was originally called the Institute of Social Research at
Frankfurt University in Germany, established in 1923. One of the
principal aims of the Institute was to carry on the Marxist critique of
instrumental reason and the distorting effect it has on society. Major
luminaries of the Institute included Max Horkheimer, Theodor Adorno
(Habermas' teacher), and Herbert Marcuse. For a thorough account of the
formation of the Frankfurt School and its early philosophical program,
see Jay (1973)
.
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interactions with Gadamer on these questions, which came to be known as
the "Habermas
-Gadamer Debate," have captivated philosophers for a
generation, evidenced by the enormous amount of interaction and
commentary the debate has generated. Referring to the exchange between
Habermas and Gadamer, Nicholson remarks that it has been "one of the
deepest, most interesting and most important philosophical debates in
recent times" (1991, p. 151). The debate is broad in scope,
encompassing the nature and role of tradition and authority, the role of
language in gaining access to reality, the nature of criticism, and the
efficacy of human interaction. The concerns of Habermas intersect
precisely at points where Gadamer leaves one wishing for more and,
therefore, have the potential to provide a clarification or
supplementation to Gadamer' s hermeneutics outlined to this point in the
articulation of a CHDD
.
At the same time, however, there is considerable overlap between
Habermas and Gadamer which should not be ignored lest one is erroneously
led to conclude that the two interlocutors are linked only by their
differences. Unlike his predecessors in the Frankfurt School, Habermas
opened up critical theory to insights from competing philosophical
traditions, particularly to hermeneutic categories of inter-
subjectivity: language, interaction, and communication. Habermas
consciously built hermeneutic concepts into his philosophy of history
and social theory (Mendelson, 1979) . Habermas agrees with Gadamer on
the following fundamental tenets: the critique of positivism and its
technocratic hubris (its claim that instrumental reason is the only
legitimate form of rationality and its presumption of objective
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knowledge)
; the acceptance of verstehen (understanding) as the method to
clarify the grounds and method of the social sciences; understanding
being construed as the activity of historically situated interpreters
and not as an act of a transcendental ego; interpretation as an
intersubj ective process embedded in and mediated by language; the
situatedness of knowledge and the moment of application in
interpretation; the convergence of two languages by placing two sets of
prejudices together; the notion of translation as neither resocializing
oneself or finding a set of rules to reduce one language to another; and
the consensual nature of truth emerging in dialogue. Clearly,
therefore, Habermas and Gadamer share many seminal insights, though the
present discussion will center, at least initially, on their
disagreements
.
The perspective adopted by the present writer is that each
interlocutor speaks from a different place, each with a different
emphasis, and that on the level of praxis the two positions supplement
each other. The purpose of this foray into Gadamer' s interactions with
Habermas is to uncover the gaps in Gadamer' s hermeneutic theory that are
relevant to development discourse, and to show how Gadamer' s "dialogue"
with Habermas brought him, in true hermeneutic fashion, to re-evaluate
and sharpen the focus of areas that were previously unclear or under-
emphasized in his work. The overriding aim is to locate a critical
moment in hermeneutics that addresses the questions and issues raised
above. When this is accomplished, implications for development
discourse will be extracted, and then the major dimensions of a CHDD
will be summarized before moving on to developing a case study to which
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those dimensions, comprised of clusters of related characteristics, will
be applied.
Broad Contours of the Habermas
-Gadamer Debate
Habermas directs his critique of Gadamer' s work in much the same
order Gadamer' s ideas are developed in Truth and Method
, beginning with
his understanding of tradition and prejudice, and their implications for
critical reflection.
Tradition, Prejudice, and Critical Reflection
Habermas' Critique
The opening salvo Habermas directs at Gadamer' s hermeneutics is
that Gadamer does not do justice to reflection because of the inordinate
weight he ascribes to tradition. According to Habermas, Gadamer defends
the continuity of tradition and interpretation to the point that he
cannot see the effect historical self-consciousness has on one's
relation to tradition. The fact that effective history is involved in
all understanding of tradition, suggests Habermas, is not a
justification of the legitimacy and authority of tradition. In
hermeneutics the possibility of understanding is bound by the
interpreter's tradition and, though it may be possible to question a
particular cultural belief or practice, the questioning itself will be
rooted in a more fundamentally unquestioned pre -understanding such that
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the entire tradition cannot be questioned. To align hermeneutics with
the constitution of tradition is to overemphasize participation and
dialogue over distantiation and critique (McCarthy, 1978)
. Habermas
rejects Gadamer's ontologizing of tradition because it denies our
ability to critically reflect upon tradition and, if necessary, to
reject its claims. Without this ability we are merely passive
recipients in the transmission of tradition. Habermas therefore seeks
an approach to critique rooted not in tradition but in "insight and
rational decision" because criticism is not possible unless the concrete
situation in which we stand can be tested against rational principles as
an ideal measure of reason (Hoy, 1978)
. Habermas summarizes his opening
gambit (written in 1967) in his review of Gadamer's Truth and Method :
In Gadamer's view, on-going tradition and hermeneutic
inquiry merge to a single point. Opposed to this is the
insight that the reflected appropriation of tradition
breaks up the nature -like (naturwuchsige ) substance of
tradition and alters the position of the subject in it
...(T)he hermeneutic insight is certainly correct,
viz., the insight that understanding- -no matter how
controlled it may be --cannot simply leap over the
interpreter's relationships to tradition. But from the
fact that understanding is structurally a part of the
traditions that it further develops through appropriation,
it does not follow that the medium of tradition is not
profoundly altered by scientific reflection. . . Gadamer
fails to appreciate the power of reflection that is
developed in understanding. (1977, pp . 356-357)
Habermas sees a similar denial of reflection in Gadamer's
"rehabilitation of prejudice." According to Habermas, it does not
follow from the inevitability of prejudice in understanding (with which
he agrees) that prejudices are legitimate. Moreover, Gadamer
underestimates the degree to which the prejudices of tradition can be
altered when subjected to an adequately radical self - ref lection . In
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such a situation, the element of authority that might have been
domination is replaced by a more benign form of self - ref lection and
rational decision. Habermas further asserts that, once they are
identified, prejudices cannot function as prejudices as such because a
reflected prejudgment cannot hold sway over a subject in the same way as
an unreflected one:
(T) he substantiality of what is historically pregiven
does not remain unaffected when it is taken up in
reflection. A structure of preunderstanding or pre-
judgment that has been rendered transparent can no
longer function as a prejudice. But this is precisely
what Gadamer seems to imply.
. .Gadamer's prejudice
for the rights of prejudices certified by tradition
denies the power of reflection. The latter proves
itself, however, in being able to reject the claim of
tradition ... In this process the element of authority
that was simply domination can be stripped away and
dissolved into the less coercive constraint of insight
and rational decision. (1977, p. 358)
Habermas concludes against Gadamer that reflection has the power to
break with authority and to reject the claims of the tradition if they
contradict reasoned insight. His basic project, therefore, will be to
try to establish an Archimedean point of critical reflection outside the
boundaries posed by tradition. An examination of this attempt will be
taken up after summarizing Gadamer's response to these initial charges.
Gadamer's Response
If Habermas' project is to locate an Archimedean point outside of
tradition in which to ground critical reflection, then Gadamer's concern
is to demonstrate how his own notions of tradition and the
linguisticality of understanding can accommodate the critical ground
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Habermas attempts to secure theoretically. He begins by replying that
Habermas overestimates the power of reflection, for no amount of
reflection can dislodge the interpreter's belonging to a tradition.
Reason is always historically situated: it can thematize some things
that happen "behind our back" but not everything because effective
history is "inescapably more being than consciousness, and being is
never fully manifest" (1967, p. 38)
.
Gadamer reiterates that
participation in a cultural heritage is a condition of possibility of
all thought including reflection. For this reason, Habermas' illusory
concept of critique sets up an abstract opposition between tradition and
reflection: "A critical consciousness that points to all sorts of
prejudice and dependency, but one that considers itself absolutely free
of prejudice and independent, necessarily remains ensnared in illusions"
(1972, pp. 93-4). Criticism, because it is rooted in tradition like all
thinking, is partial and perspectival
. There can be no "supreme act of
reflection" as Habermas desires, no alternative to dialogue as the
medium for clarifying and evaluating the validity claims of the other.
Consequently, for Gadamer, reflection is not opposed to understanding
but is an integral moment of coming to understanding. To separate them,
as Habermas does, is "dogmatic confusion"; moreover, to oppose reason to
tradition in every case is to posit an "anarchistic utopia" (1967, p.
42) . 2
20ne of the difficulties in summarizing the Habermas -Gadamer debate
is the fact that the exchange took place over a lengthy period of time,
during which both interlocutors, especially Habermas, revised their
positions. For example, regarding Habermas' views on tradition, David
Ingram (1987)
,
writing much later than when the debate took place,
reports that while early on Habermas "did not always defer to the rights
of legitimate authority and tradition during the debate, he has at least
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After warding off Habermas' initial assault, Gadamer takes a more
offensive posture in insisting that not only does hermeneutics affirm
the importance of a critique of ideology but that it is particularly
well suited to it. In fact, Gadamer contends ideology critique is
itself a kind of hermeneutical reflection: "Ideological criticism
represents only a particular form of hermeneutical reflection, one that
seeks to dispel a certain class of prejudices through critique" (1967,
p. 93). How does hermeneutic reflection constitute criticism? For
Gadamer, hermeneutics makes us aware of our finitude, of the limitations
and the relativity of our own position. "Hermeneutical reflection that
does that," he maintains, "seems to me to come closer to the real ideal
of knowledge, because it also makes us aware of the illusion of
reflection" (1967, p. 93)
.
In other words, prejudices and how they
operate demonstrate why criticism is important: As new prejudices are
projected into the circle of understanding, they correct previous
prejudices that are now exposed as mistaken; the new interpretation
makes the correction possible by the contrast it represents to the
former position. For this reason, hermeneutics does not make criticism
impossible but in fact makes it necessary. Because interpretation is
always partial and provisional, each interpretation, to the extent it
illuminates different aspects of the subject matter, is at least
implicitly a criticism of other interpretations (Hoy, 1978)
.
The foregoing suggests that any attempt to escape the
hermeneutical circle by trying to secure a transcendental ground for
critique runs the risk of dogmatism. For Gadamer, existing social
done so since then" (p . 175)
.
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arrangements are to be accounted for in terms of the sense they make
when we participate in them, without resorting to external criteria
posited in advance. In contrast to Habermas, he eschews the formulating
of rules whereby society could be improved because such rules require
application, which keeps us firmly within the sphere of the
hermeneutical circle. Criticism requires distance but this distance is
not attained in hermeneutics through reflecting standards out of the
give-and-take of human interaction. Rather, the distance introduced by
the generality of context-dependent philosophical reflection makes
possible the negative moment essential to criticism (Hoy, 1978)
. Most
important from Gadamer's point of view is the mediating role of
hermeneutics and effective historical consciousness
-- the mediation
between commonsense beliefs and distantiated reflection between
transmitted tradition and their rational criticism (Misgeld, 1977)
This is accomplished, says Gadamer, not through objectifying historical
traditions but through linguisticality "that operates in all
understanding, an unambiguous demonstration of the continual process of
mediation by which that which is societally transmitted (the tradition)
lives on" (1967, p. 29)
.
The next stage of the debate, therefore,
centers on language and its role in grounding critical reflection.
The Limits of Hermeneutics?: Linguisticality and Explanatory Theory
Habermas' abiding concern in his interactions with Gadamer is to
secure grounds for critique that are transcendental in order to rise
above the relativism he sees permeating hermeneutics. Fundamental to
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his project to limit the range of hermeneutics is his introduction of
the concept of "interest" in his first major work, Knowledge and Human
Interests ( 1971 ) . For Habermas, all human knowledge is directed toward
or conditioned by interests, a rough parallel to Gadamer's "prejudice."
The task of critical theory is to demonstrate the connection between
knowledge and interest in three main areas of understanding: labor,
interaction, and emancipation. The three types of interests relevant to
these areas are the technical interest, which addresses the concern with
labor, and deals with the need for instrumental adaptation, the
practical interest which is linked to the interactive domain of
understanding, and addresses the need for social integration and
reaching understanding with others, and the emancipatory interest, which
is linked to the need to resolve contradictions and antagonisms between
the first two interests.
According to Habermas, these three interests constitute the
transcendental condition for a sphere of meaning in different "object
domains" each with its own methodological standards which, in turn, lay
the basis for different sciences. The technical interest creates our
experience from which instrumental learnings derive, manifest in the
"empirical - analytical " sciences of natural sciences and systematic
social sciences. The practical interest, on the other hand, has as its
object domain the realm of intersubj ective meanings exemplified in the
"historical -hermeneutic" sciences of history and anthropology. Finally,
the emancipatory interest has as its object domain the systematic
distortions that arise in learning and in communication from the
contradictions between the technical and practical interests. For
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Habermas, psychoanalysis and ideology critique are the sciences linked
to the emancipatory interest. These emancipatory sciences are required
for securing freedom from hypostatized forces and conditions of
distorted communication, and the form of knowledge most appropriate for
this is self-knowledge generated through self - ref lection
.
The fundamental problem of both positivism (which Habermas aligns
with the first interest) and hermeneutics (the second interest) is that
they have claimed a false universality: positivism by postulating that
scientific knowledge is the only valid form of knowledge, and
hermeneutics in its tenets of linguisticality and context-dependent
understanding. For Habermas, labor and power (the first and third
interests) are extra - 1 inquistic
, meaning that while hermeneutics is
useful for interpreting tradition-bound texts, it cannot assist in
analyzing empirical data or in generating critical knowledge. Only
critical theory, the embodiment of the third interest, is universal
because it cuts across the other two. With the above as background, the
next stages in the debate between Habermas and Gadamer can be examined.
Habermas' Critique
Having criticized Gadamer' s notions of tradition, prejudice, and
authority, Habermas takes aim at one of Gadamer' s more controversial
tenets: linguisticality. He approaches this on several levels. His
fundamental view is that by grounding reflection in the context-
dependent understanding of participants in a linguistic tradition,
Gadamer provides no way to call into question the legitimacy of the
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conclusions reached in hermeneutic discussion. The critique of ideology
is impossible because Gadamer does not provide means to expose or to
criticize the socially determined distortions in communication which may
m turn produce a distorted consensus. This is especially significant
when encountering an alien society, as is often the case in development.
While Gadamer has demonstrated how the categories of language can be
extended to encompass foreign meanings, the interpreter cannot be sure
that her language is freely expressed or distorted. Hermeneutics
cannot, in other words, free itself to look at its own discourse because
the attempt to disentangle the various dimensions of discourse may
itself be distorted by ideological elements. For this reason
hermeneutics alone is not enough; it needs to be supplemented by the
critique of ideology or, as Habermas puts it, hermeneutics must "change"
critique of ideology. Habermas summarizes his position in an
important passage in his review of Truth and Method :
The objectivity of a 'happening of tradition' that is
made up of symbolic meaning is not objective enough.
Hermeneutics comes up against walls of the traditional
framework from the inside, as it were. As soon as these
boundaries have been experienced and recognized, cultural
traditions can no longer be posed as absolute. It makes
good sense to conceive of language as a kind of meta-
institution on which all social institutions are dependent;
for social action is constituted only in ordinary language
communication. But this metainstitution of language as
tradition is evidently dependent in turn on social
processes that are not reducible to normative relation-
ships. Language is also a medium of domination and
social power; it serves to legitimate relations of
organized force. Insofar as the legitimations do not
articulate the power relations whose institutionalization
they make possible, insofar as these relations merely
manifest themselves in the legitimations, language is
also ideological. Here it is a question not of deceptions
within a language but of deception with language as such.
Hermeneutic experience that encounters this dependency of
the symbolic framework on actual conditions changes into
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critique of ideology. (1977, p. 360)
Gadder's inability to think himself free of tradition is directly
attributable to the medium of tradition, language. Critical theory
"moves beyond" hermeneutics to uncover other non- linguistic factors that
determine the communicative consensus of tradition. That is, Habermas
rejects Gadamer's ascribing ontological status to language because
language is itself corrupted by labor and power. Gadamer's hermeneutics
is thus deficient insofar as it fails to examine the structural
framework in which dialogue takes place. If relations of communication
are systematically distorted, as Habermas claims, no amount of dialogue
will overcome the distortions in order for dialogue to have the efficacy
Gadamer imputes to it. If culture is viewed in relation to social,
political, and economic conditions of life, it is not as encompassing as
Gadamer claims and, in fact, it becomes evident that meaning in
tradition can conceal as well as reveal these conditions:
(T)he objective framework of social action is not
exhausted by the dimension of intersubjectively
intended and symbolically transmitted meaning. The
linguistic infrastructure of a society is part of a
complex that, however symbolically mediated, is also
constituted by the constraint of reality- -by the
constraint of outer nature that enters into
procedures for technical mastery and by the
constraint of inner nature reflected in the repres-
sive character of social power relations. These two
categories of constraint are not only the object of
interpretations; behind the back of language, they
also affect the very grammatical rules according to
which we interpret the world. Social actions can
only be comprehended in an objective framework that
is constituted conjointly by language, labor, and
domination . (1977, p. 361)
In denying the ontological character of hermeneutics, Habermas restricts
the range of hermeneutics' applicability. For Habermas, hermeneutics is
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useful in removing misunderstanding, lack of comprehensibility, and
disagreement. But ideology is not misunderstanding and is, therefore, a
"limit-experience" (Ricoeur, 1990, p. 319) for hermeneutics. 3 For
Habermas, explanatory procedures are warranted in some contexts of
inquiry, rather than interpretive ones, especially in the face of
systematically distorted communication. In short, hermeneutics requires
supplementation by critical theory.
Much of the debate to this point hinges on the differing views of
language held by Gadamer and Habermas. From Habermas' point of view,
Gadamer assumes the transparency of intentional meaning to those
involved in conversation; meaning is in principle available to the
participants such that everything can be mediated by language and
reflection. Language is almost a pure system of exchange not subject to
distortion by power or social process. Habermas, in contrast, sees
"opacities" in language which "stubbornly resist" hermeneutical
interpretation because of forces behind it. In Habermas' view, power
and language are so interwoven that true self - ref lection is difficult.
Therefore, only in a situation where the emancipatory interest can
flourish, can knowledge and interest be one: " (0) nly in an emancipated
society, whose members' autonomy and responsibility had been realized,
would communication have developed into the non- authoritarian and
universally practiced dialogue from which both our model of reciprocally
3Brenkman (1987) suggests that part of the difficulty between
Habermas and Gadamer is their differing notions of "ideology." Habermas
adopts the Marxian view of ideology as "the dogmatism of life
practices" - -the exertion of power to maintain false consciousness in
others. Gadamer, on the other hand, seems to view ideology more in
terms of subjective error, "a misinterpretation of the world" (p. 48)
.
Ricoeur (1990) concurs with this differentiation.
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constituted ego identity and our idea of true consensus are always
implicitly derived" (1971, p. 314). Until power relations operative
behind language are exposed and eradicated, there can be no genuine
dialogue, no uncoerced consensus. In Habermas' view, Gadamer fails to
appreciate the fact that if truth emerges through dialogue, and if
language is corrupted by power and force, then what emerges may be
domination rather than truth.
Having critiqued hermeneutics on the level of its claim to
universality as an outcome of the notion of linguisticality, Habermas
promotes psychoanalysis (a critical science) as the type of explanatory
theory that can deal with areas where hermeneutics is inadequate.
Habermas is not interested in most other aspects of Freud' s work and, in
fact, his interest in psychoanalysis is less oriented toward the precise
use to which it is put as toward its methodological structure in freeing
people from systematically distorted communication
.
Habermas selected
psychoanalysis for his model of ideological critique because it is "the
only tangible example of a science incorporating methodical self-
reflection" (1971, p. 214). Beyond this, Habermas considered
psychoanalysis to be relevant for two reasons: first, because the
symptoms (and the identifying of underlying causes) is similar between
neurosis and ideological delusion, 4 and, second, because the
combination of causal explanation and hermeneutic understanding
represented a middle path between the extremes of objectivism and
40n this model, ideological delusion stems from a censoring process
in which the need defended against is denied expression in language,
action and culture; however, repressed needs continue to affect behavior
(Ingram, 1987) .
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relativism. The overriding goal of Habermas' work has been, and
continues to be, to develop "a theoretically informed analysis of
symbolically pre
- structured objects and events which, by drawing upon
generalized, empirical knowledge, would reduce context
-dependency of
understanding and leave room for both quasi
-causal explanation and
critique" (Habermas, 1991, p. 127). The model of psychoanalysis played
a major role in the early formulation of this project.
Psychoanalysis, as was pointed out, is relevant because Habermas
believes social action exhibits the same symptoms as neurotically
inhibited behavior. Though cultural forms are accepted as legitimate by
people, this acceptance is usually given on the basis of ideological
compulsions. Repression is itself a function of subtle economic and
political coercion, and constitutes a breakdown in the reciprocity of
dialogue (Ingram, 1983) . Consequently, when Gadamer construes
dialogical reciprocity as an ontological condition of human existence,
he "promotes the fiction that Socratic dialogue is possible everywhere
and at any time" (Habermas, 1971, p. 314) . Because the "text" of
interaction as ordinary linguistic communication is distorted by
repressions, we need to go beyond dialogue and pass through detour
procedures concerned with explaining the causes of the systematic
distortion. Further, because the repressions are unknown to the
patient, a third party (the analyst) is needed to intervene using a
discourse that is removed from the distorted discourse. The aim of
psychoanalysis is to extend the rational autonomy of the patient by
recovering those unconscious sources that impel the patient's behavior
without the mediation of his reflexive consciousness (Ricoeur, 1973)
.
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Hermeneutics is not equal to the task because, if language itself
is distorted, one cannot begin with a contextual understanding of the
patient s expressions; instead, the analyst must rely on explanatory
theory that can rise above the restrictions of the deformed context to
explain both the meaning of the behavior and the source of its
incomprehensibility: "The 'what,' the meaning- content of systematically
distorted expressions, can only be 'understood' when it is possible to
answer, at the same time, the 'why' question, i.e., to 'explain' the
emergence of the symptomatic scene by reference to the initial
conditions of the systematic distortion itself" (Habermas, 1980, p.
194) . Dialogue in Gadamer's sense - -whether an inner dialogue or
interaction with another interlocutor- -will simply reproduce any
ideological distortions that exist in the self-understanding of the
society or tradition of which the person is a part. Before dialogue can
occur, a non-hermeneutic process of translation must be undertaken by
the analyst in which unacknowledged causal conditions of action driving
from repressions are made accessible to the self-understanding of the
patient. This translation will "beat a path through to the
pathologically blocked meaning- context " (Habermas, 1980, p. 189).
Psychoanalysis represents a kind of "depth hermeneutics" as
defined by Alfred Lorenzer, which is guided by theoretical assumptions
rather than by adherence to tradition. In contrast to hermeneutic
understanding in Gadamer's sense, depth hermeneutics seeks "scenic
understanding" (Holub, 1991, p. 71) which makes clear the meaning
utterances and symbols by clarifying the original scene. Depth
hermeneutics proceeds from the notion of distorted communication that
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needs analysis and correction, and thus takes upon itself the meta-
hermeneutical task of overseeing the dialogue that is the foundation of
Gadamerian hermeneutics. The key difference between Habermas and
Gadamer is summarized succinctly by Ricoeur when he suggests that "The
critical thinker does not speak as the poet does of 'the dialogue which
we are, but of the idea of communication which we are not, but which
ought to be" (1973, p. 159) . In making this comparison, Ricoeur
provides an insight into the direction the debate between Habermas and
Gadamer would take in its latter stages.
Gadamer' s Response
Regarding Habermas' attempt to limit the universality of
hermeneutics by assaulting the notion of linguisticality
,
Gadamer sets
out to defend the notion of the linguisticality of all understanding and
to demonstrate how hermeneutics can engage in critique. First Gadamer
takes on Habermas' separation of language from labor and power. He does
not deny that labor and power are moments in the formation of horizons
but that they are meaningful only as presented in language: "There is
no societal reality, with all is concrete forces, that does not bring
itself to representation in a consciousness that is linguistically
articulated" (1967, p. 35). For Gadamer, language is the determinant of
reality and human action: "Reality does not happen "behind the back' of
language; it happens rather behind the backs of those who live in the
subjective opinion that they have understood 'the world' ... that is,
231
reality happens precisely within language" (p. 35) . In a later work,
Gadamer made the point more forcefully:
(U) nderstanding and agreement are not primarily and
originally a way of behaving towards a text acquired
through methodical training. Rather, they are the
culminating form of human social life, which in its
final formalization is a speech community. Nothing
is left out of this speech community; absolutely no
experience of the world is excluded. Neither the
specialization and increasingly esoteric operations
of the modern sciences nor material labor and its
form of organization, nor the political institutions
of domination and governance which bind the society
together find themselves outside this universal medium
of practical reason (or unreason). (1971, p. 277)
In other words, the elements of social process (labor and power)
that Habermas sets against language and tradition are also
linguistically mediated and, therefore, are accessible to hermeneutical
understanding. 5 The domain of hermeneutics is not limited to
subjectively intended meanings, but is concerned with everything that
can be understood- - including ideological distortions: "As if every
ideology, as a false linguistic consciousness, presented itself only in
the garb of understandable meaning and could not also be understood in a
'true' sense- -for example, as an expression of the interests of
dominance" (Gadamer, 1985, p. 283)
.
For if this were not true, false
ideologies and distortions would be perceptible by neither hermeneutics
nor critical theory. As McCarthy (1978) has observed, ideology is
inaccessible to hermeneutics only if false oppositions are erected
5How (1985) contends that Habermas's making labor and power co-
equal with language is an arbitrary move made simply to satisfy the
triadic schemata developed in Knowledge and Human Interests . Ingram
(1987) gives credence to How's position in commenting that in later
years Habermas largely abandoned the attempt to ground critical social
theory in cognitive interests.
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between understanding qua affirmation of traditional prejudices and
reflection qua dissolution of traditional prejudices. In reality,
however, understanding involves both rejection of unjustified prejudices
recognition of justifiable authority. Therefore, Gadamer dismisses
Habermas' contention that hermeneutics needs to turn into critical
theory in order to get at "real factors." Rather, in attempting to
understand another position, the prejudicial structure of both becomes
perceptible, meaning that reflection is not opposed to understanding but
is an internal moment in the process of understanding itself
.
Fundamental to Gadamer' s position is his insistence that, because
hermeneutics envelopes all meaningful activity, it is not possible to
argue from a position outside or even against it. As noted previously,
there is no Archimedean point outside of hermeneutic discourse from
which to ground critique. This leads Gadamer to examine Habermas' use
of psychoanalysis as precisely such an attempt to escape the hermeneutic
circle. Gadamer accepts the cogency of Habermas' methodological account
of psychoanalysis but rejects that it can be extended meaningfully to a
critique of society. For him, the analyst -patient relation and the
emancipatory power of reflection in psychoanalysis are "a special rather
than general function of reflection" (1967, p. 42)
.
There are several
dimensions to the disanalogies Gadamer sees between psychoanalysis and
critique of society- -disanalogies that seriously undermine its
usefulness as a model of social critique.
In the first place, the relationship between the analyst and
patient is asymmetrical, which is uncharacteristic of the relation
between social actors in most instances. The critical theorist has no
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right to "treat" social consciousness as "ill" or "defective" because
she stands on equal footing with other members of society. Moreover, in
psychoanalysis there is a suspension or bracketing of interests and
involvements of people, and a reconstruction of them on a symbolic level
as components, or deformations, of dialogue. Further, the analyst does
not reflect openly about the process of analysis because to do so would
undermine the very process; in fact there is a conscious attempt to
conceal from the patient what is going on. For Gadamer no theory can be
genuinely critical unless it explicitly includes its fundamental
postulates of method in the discussion. Clearly this does not happen in
psychoanalysis. As Schrader points out in this connection, it is
curious that "systematic distortion should be cured by appeal to
systematic deception" (1987, p. 71) . Psychoanalysis violates the
conditions of mutual recognition underlying the possibility of
communication in general . The relationship between analyst and patient
is non-dialogical from the ground up, making it untenable as a method of
social critique. For Gadamer there is no alternative to dialogue for
clarifying and evaluating opposing truth claims; the nature of
understanding forbids anyone from penetrating into another person's
delusions. In contrast to the unequal and manipulative nature of
psychoanalysis, Gadamer sees social life as usually having the
symmetrical relation of players in a game where there are no privileged
knowers. Being part of his object, the interpreter participates in the
game by playing out his role on the basis of a communally shared
understanding
.
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A second disanalogy between psychoanalysis and the critique of
society centers on differences in the motivations of the participants.
In the former situation, the relation between participants is sustained
voluntarily, whereas in society there is conflict, disunity, and a lack
of common interest. As Giddens (1977) has observed, if group relations
inevitably occur in a practical context of material interests, such
interests also underlie the modes of ideological domination whereby
asymmetries of power are legitimatized. These are rarely entered into
voluntarily by any subordinate group. In such a situation of conflict
and competition, no amount of validity testing through psychoanalysis
will produce a perfect consensus.
A third way in which the analogy breaks down regards the dimension
of scale. Psychoanalysis is an interaction between individuals, while
the critique of society concerns relations within and between groups.
Yet talk of systematically distorted communication makes sense only on a
small scale. As Warnke (1987) points out, one group can convict another
group of disturbed self-understanding only if it assumes two things:
first, the account of repression and desymbolization, formulated in
connection with the individual's socialization can be transferred to the
group and, second, one group has a monopoly on the correct
characterization of the public language game at the time. However,
there is no way to be clear about what the standard of normalcy is and
in what language it is to be articulated. What usually happens is that
one group sets itself up as arbiter and assumes that the language and
self-understanding of the other group is distorted. Ironically, then,
distortions, which are the result of the abuse of power by one group,
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can be ferreted out only on the basis of an assumption of even greater
power
.
fourth disanalogy flows out of the third: Transferring the
model of psychoanalysis to the critique of society has potentially
authoritarian implications. To set oneself up as the arbiter of the
"communicative competence" of others, according to Gadamer, is elitist.
Who decides which group is the victim of distorted communication and
false consciousness and, beyond that, what is the norm for this
judgment? As Gadamer puts it, "Over against what self - interpretation of
the social consciousness (and all morality as such) is it in place to
inquire behind that consciousness - -and when is it not?" (1967, p. 42).
The danger of social engineering lurks behind Habermas' program. But,
perhaps more importantly, when social groups claim for themselves the
right to judge the communicative competence of others they give up the
chance to learn from their differences with others and to hammer out
solutions to shared problems through dialogue. According to Gadamer,
hermeneutic reflection teaches us that "social community with all its
tensions and disruptions, ever and ever again leads back to a common
area of social understanding through which it exists" (1967, p. 42) , 6
6It is perhaps no coincidence that the use of psychoanalysis as a
method of critique is less emphasized in Habermas' later work, in part,
according to Ingram (1987, p. 174), because of the greater stress he
places on the reciprocity between social theorist and other members of
society. This significant shift in emphasis is undoubtedly the result
of his encounter with Gadamer.
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Universal Pragmatics: Habermas' Later Work
Habermas' main criticism of hermeneutics to this point has been
that reliance on hermeneutic self - critique and self
-justification will
simply reproduce the ideological distortions that already exist in the
self-understanding of a society or tradition. Consequently, in order
for critique of oneself and of society to be efficacious, a
theoretically grounded approach is required. For Habermas this
requirement takes the form of a critical theory of society that can
combine the interpretive approach with structural explanation in order
to link social meanings to the social, economic, and political
conditions that undergird those meanings. However, in the early
exchanges with Gadamer, Habermas' arguments against linguisticality and
the universality of hermeneutics were unconvincing; moreover, Gadamer'
s
underscoring the potentially elitist and authoritarian nature of the
model of psychoanalysis and the dubiousness of its transfer to society,
further undermined Habermas' position. Habermas was therefore cognizant
of the fact that he needed to devise a means to overcome the sense that
the normative standpoint for critique in his position is external to the
traditions in which people who are dialoguing are rooted.
In his more mature work, beginning near the end of his debate with
Gadamer in the mid-1970s and continuing to the present, Habermas has
given up the search for external limits to hermeneutics and, instead,
has sought the normativity internally in the formal pragmatic conditions
of human communication. Ironically, as the debate neared its end
Habermas' project took on more Gadamerian overtones: The attempt to
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secure a normative standpoint for critique which transcends the
particular traditions in which the people rooted, yet is not external to
those traditions. Habermas addressed this concern in developing an
approach he called "universal pragmatics". In this section these more
mature developments of Habermas' thought will be traced and Gadamer's
response to them will be outlined.^
Habermas' Position
this stage in the debate Habermas was prepared to concede the
fact that understanding the other (a text or text -analogue) may be
achieved through hermeneutic reflection. When it came to reaching
agreement, however, Habermas insisted that this demanded active and free
participation on the part of interlocutors to accept, modify, or reject
tradition and authority-
- something he continued to see as problematic in
Gadamer's hermeneutics. Habermas therefore set out to develop a
"transcendental hermeneutic" that established the conditions for the
possibility of successful interpretation and the attainment of genuine
consensus. When this was accomplished Habermas felt it could then be
determined where interpretations went wrong so that they could be
revised. Method, then, could serve truth rather than be antagonistic to
it as in Gadamer's position (Holub, 1991) . The starting point for this
^Because much of Habermas' universal pragmatics (and most of the
larger Theory of Communicative Action) were developed after the debate
with Gadamer, Gadamer did not interact directly to any significant
degree with Habermas on these tenets. Consequently the section
"Gadamer's Response" will contain responses of a more general
philosophical nature by the present author and other commentators.
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project was Habermas' realization that his use of depth hermeneutics to
overcome systematically distorted communication presupposed a notion of
undistorted communication, which he had failed to explore at the time he
put forth those ideas.
Universal pragmatics is part of Habermas' Theory of Communicative
Competence which in turn is subsumed under the more expansive Theory of
Communicative Action. Universal pragmatics deals with the necessary
connection between speech and social interaction, and is based upon the
structural linguistics of Chomsky and the speech-act theory of Austin
and Searle. From what Habermas draws from these linguists and
philosophers, he feels it is possible- -even without the idealist fiction
of an a priori transcendent subject- -to isolate a normative telos in
speech (Jay, 1988) . In pragmatic terms, this telos is the rational
testing of truth claims in a continuous process of critical interaction
and clarification. Universal pragmatics is in effect a Kantian attempt
to discover a priori conditions of experience in order to use them
normatively to understand and evaluate aspects of human life. The aim
of universal pragmatics, therefore, is to uncover the universal
expectations inherent in all speech acts that must be operative in order
for a successful practical engagement to occur. As Held (1980, p. 333)
suggests, universal pragmatics directs attention to "the infrastructure
of speech situations in general." Moreover, in doing so, critical
theory is grounded in a normative standard that is not capricious but
"inherent in the very structure of social action and language" (p . 345).
For Habermas, some norms are built into the pragmatics of
communication, in the language-in-use among participants in dialogue.
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Participants tacitly pledge themselves to provide justification for
their utterances if called upon to do so. These norms or "rules" of
communication Habermas calls "validity claims" which provide the
validity basis for successful communication and hence must be sustained
if communicative interaction is to continue. Habermas enumerates four
validity claims: (1) comprehensibility: what is said is
comprehensible-
-there is meaning that can be understood by the other;
(2) truth: the propositional content is true; (3) sincerity: the
expression is sincere and the speaker's behavior can be expected to
conform to what is said; and (4) appropriateness: the speaker's
illocutionary act- -the process of entering into agreement with someone-
-
is appropriate in relation to the recognized normative content.® If
any of the four validity claims are questioned then the reciprocal
expectations underlying speech will be undermined and communication will
be distorted. According to Habermas, this anticipation and
presupposition of open and undistorted communication is "built into" our
everyday pre
- theoretical communicative interaction. Additionally, the
validity claims can be universalized because they reflect the major
epistemological and ontological categories of modern philosophy.
Examination of the four validity claims leads one to inquire into
Habermas' notion of truth. For Habermas truth is a quality of
propositional assertions contained within language-use: When we say
something is true, we can back up what we say with factual evidence and
8Habermas notes that only the second and fourth validity claims
(truth and appropriateness) can be actually defended in discourse, while
the first and third (comprehensibility and sincerity) require "extra-
linguistic" demonstration.
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logical argument so that the assertion is "warranted." Truth refers to
agreement or consensus reached by such warrants-
-a statement is true if
any discussant faced with those warrants would concede its validity.
Or, as Habermas, quoted by Thompson (1981, p. 99) puts it: "The
condition for the truth of statements is the potential consent of all
others ... Truth means the promise to attain a rational consensus." It
would appear, therefore, that Habermas, like Gadamer, maintains a
consensus theory of truth and, in fact, Giddens (1977, p. 161) notes
that Habermas has been "heavily influenced" by Gadamer in this regard.
Yet there is a significant difference in their views: For Habermas
truth does not consist in consensus per se but concerns the process of
argumentation in discourse whereby validity claims of a "constative"
form are redeemed. Every concrete communication between people contains
the promise of realizing agreement through open and freely conducted
dialogue, as opposed to Gadamer' s view of truth in reciprocity which
Habermas considers inadequate because it leaves unexamined the
distortions attendant to human interaction.
The question then for Habermas is how one distinguishes a rational
consensus from an irrational consensus, which presumably means a coerced
or distorted one. For if the attainment of a rational consensus is to
be accepted as the criterion of truth, then Habermas needs to specify
the conditions under which a consensus would be considered rational
.
Further, a thorough refutation of relativism- -which is one of Habermas'
abiding concerns -- requires that he demonstrate not only that a
commitment to reason is presupposed in communication, but also that the
normative presupposition underlying justificatory practice are not
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relative to different world-views (Ingram, 1982) . These concerns are
particularly relevant to the critical dimension of the development
problematic
.
Habermas faces these challenges by positing one of his better
known constructs, the "ideal speech situation." He looks at everyday
language which, although susceptible to ideological distortions, has an
underlying structure which anticipates an ideal speech situation where
full autonomy, reciprocity, and solidarity are achieved. He is
searching for a formal ideal of a situation in which disagreements and
conflicts are rationally resolved through a mode of communication that
is free of force and in which, again sounding like Gadamer, the better
argument prevails. Habermas finds this in the structure of everyday
language: "No matter how the intersubjectivity of mutual understanding
may be deformed, the design of an ideal speech situation is implied in
the structure of potential speech, since all speech, even if intentional
deception, is oriented toward the idea of truth" (1970, p. 372) .
Therefore the norm against which systematically distorted communication
is judged is the ideal structure of everyday speech, what Habermas calls
a "weak transcendentalism" in the sense that the norm represents a
purely formal -procedural rationality as opposed to some substantive
conception of reason (Brenkman, 1987) .
In trying to reach an agreement, participants in dialogue need to
make certain pragmatic presumptions about the structure of communication
itself, and these, for Habermas, have a normative content. Habermas
assumes that this structure excludes all constraint that might distort a
consensus which might emerge. Integral to the ideal speech situation is
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that all participants in discourse are motivated only by the search for
truth and are open to being persuaded by others. They must suppose,
according to Habermas, that "in principle all those affected participate
as full and equal members in a cooperative search for truth in which
only the force of the better argument may hold sway" (1990, p. 235)
The fundamental condition of the ideal speech situation Habermas
describes is symmetry : "The structure of communication itself produces
no constraints if and only if, for all possible participants, there is a
symmetrical distribution of chances to choose and to apply speech acts"
(quoted by Thompson, 1981, p. 92) . Habermas outlines the various
dimensions of symmetry in terms of (1) the symmetrical distribution of
chances to select and employ speech acts so that no one can dominate the
role of speaker; (2) freedom of dialogue from both external coercion and
internal ideological constraint; (3) the authenticity of the speakers,
so that they do not deceive themselves or others about their real
feelings or interests; and (4) the suspension of all privileges and
unilaterally binding norms. 9 These symmetry conditions "guarantee" the
equality of all participants in discourse and make "structurally
possible" a distinction between true and false statements, and right and
wrong actions. For Habermas the claim of a statement to truth can
therefore be derived apart from the meaning of the statement, by
examining how the statement was derived. If it satisfies the conditions
of the ideal speech situation, then it represents truth. In this
manner, Habermas feels he can judge whether aspects of discourses and
9These dimensions of symmetry appear in Wahrheitstheorien pp . 245-
246 and 254-258, cited and translated by Ingram (1982, p. 153).
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traditions are the result of genuine (rational) or forced consensus:
"The ideal speech situation is characterized by the fact that every
consensus which can be attained under its conditions may hold per se as
a true consensus" (quoted by Thompson, 1981, p. 100)
Although Habermas' German contemporary, Karl -Otto Apel, considers
it a "performative contradiction" to deny the universal presupposition
of the ideal speech situation (because one would have to assume it to
make the claim of denial)
,
Habermas is aware that the ideal speech
situation is an ideal, something that is rarely achieved. Yet he
maintains that the reciprocal nature of dialogue should not just be
assumed (as in Gadamer) but should be used " counterfactually" to measure
the extent to which existing conditions permit unconstrained dialogue.
Ingram (1982) refers to the ideal speech situation as a "heuristic
device for hypothetically reconstructing hidden interest positions" (p.
154) . In this sense, the ideal speech situation provides a critical
measure of the deficiencies of currently existing forms of interaction
and social institutions, and yields an "objectively given" basis for
critical theory. He considers his work on dialogue and consensus to be
superior to Gadamer' s because the latter lacks a criterion of rational
discourse based on non -hierarchical relationships and cannot provide a
causal analysis of social relationships which emerges as much from the
dialectic of instrumental reason, or labor, as from systematically
mediated interaction (Jay, 1988) . In brief, Gadamer' s position falls
prey to its own naive idealism.
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Gadamer' s Response
Gadamer himself directly engages Habermas on several aspects of
universal pragmatics and, at points where Gadamer did not respond to
Habermas, his likely moves can be anticipated. In the first place,
Gadamer contends that some of Habermas' claims regarding the ideal
speech situation are excessive. Can we, for example, legitimately
distinguish between norms which are arrived at through historical
processes and those that emerge from a "rational consensus" which is
self -validating? Schrader (1987) points out that unless such
distinctions can be legitimately made, the critique of ideology is
ultimately dogmatic; that is, it falls prey to the "illusion of
reflection" of which Gadamer charges Habermas. Presumably Habermas
would seek to validate the distinction through genuine consensus, yet he
had previously criticized Gadamer for relying too heavily on consensus
for the validation of truth claims. A further way in which Habermas
claims more than he establishes pertains to how his regulative principle
of unconstrained discourse fails to generate criteria that actually aid
the resolution of disputes between competing positions (Held, 1980)
.
Habermas' ideas about discourse and the ideal speech situation do not
provide a basis or procedure which unambiguously leads to the adoption
of one position over another. In this sense, it is not clear how far
Habermas actually goes beyond Gadamer.
Secondly, it would appear that Habermas fails to escape Gadamer'
s
charge of objectivism. As Guirlanda (1987) asks: Is symmetry capable
of functioning as the self-evident a priori of an ideal speech
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situation? Assuming Habermas succeeds, where did those norms come from?
If we are prepared to accept them as such, how can they function to
judge the dialogue in which it was decided they are the norms for
dialogue in general? Was that dialogue ideal? It would appear that we
are on the verge of an infinite regress because we need norms to judge
the norms. Yet, at the same time, Habermas seems insufficiently
objective when one asks how to judge "the force of the better argument"
upon which the ideal situation is based. Unless Habermas can answer
this question in a way that avoids a similar regress, it is not evident
he has escaped the relativism for which he criticizes Gadamer.
In the end, Habermas, though not to be faulted for lack of effort,
fails to escape the hermeneutic circle because in order to apply his
rules to a concrete situation, he needs a principle to apply the rules.
In contrast to this, Gadamer does not posit rules by which dialogue (or
society) can be bettered precisely because such rules require
application and thereby puts us back in the hermeneutic circle. For
Gadamer a dialogue on dialogue (what Habermas uniquely calls
"discourse") would not come up with present-at-hand rules in order
improve the dialogue. It would only describe what is going on so we can
recognize the image and use it to do what we do more clearly.
A third important issue centers on the question: Is the ideal
speech situation as universal as Habermas claims? In response to
Habermas' quest for idealized universal conditions, American
philosopher, Richard Rorty, comments that this, in many instances, is
"scratching where it doesn't itch" (1985, p. 164) . What he means is
that many cultures do not share the same concerns and values regarding
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intersubj ective communication, and that if we are interested in
correcting imbalances in communication and overcoming systematic
distortions, the only grounding we can offer is in the traditions of a
democratic society. In other words, our standards for undistorted
communication can only refer to our own criteria of relevance, which we
must be prepared to have rejected by those from different traditions.
The four validity claims and the nature of the ideal speech situation,
as noted previously, address many of the seminal questions in Western
philosophy and tradition and, therefore, cannot be assume to be valued
by all people. For example, in Cambodia, which serves as the backdrop
of this study, truth, sincerity, appropriateness, and symmetry in
discourse mean very different things from the Western interpretation
Habermas assumes to be universal. As Warnke (1992) points out, Habermas
must show that the ability to act communicatively and to reflect about
disputed validity claims is a developmental - logical advanced stage of
species -wide competence, the unfolding of potentialities that are
universal to human beings. So far Habermas has not established this,
which casts doubt upon the relevance of Habermas' attempt to
legitimatize his grounding of critique in presumed universal patterns of
communication
.
A fourth point of contention between Habermas and Gadamer centers
on Gadamer' s observation that counterfactuals may be harmful rather than
helpful. Gadamer refers to Habermas' counterfactual of the ideal speech
situation as "shockingly unreal" and akin to the medieval notion of the
angel "who has the advantage of seeing God in his essence" (quoted in
Warnke, 1987, p. 130) . For Gadamer, the ideal speech situation, which
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warrants the questioning of every social consensus as potentially
disturbed, has the consequence of undermining our trust in the
reliability of language games. In the context of his critique of
psychoanalysis, Gadamer observed that
A game partner who is always 'seeing through' his game
partner, who does not take seriously what they are
standing for, is a spoil sport whom one shuns. The
emancipatory power of reflection claimed by the psycho-
analyst is a special rather than general function of
reflection and must be given its boundaries through
the societal context and consciousness, within which
the analyst and also his patient are on even terms
with everybody else. (1967, pp . 41-42)
Because the ideal speech situation warrants questioning others as
pathologically affected and therefore as unreliable in matters of
speech, there can be no accountability in discourse. According to
Gadamer, the ideal speech situation is so utopian that it undermines our
basic trust in one another and is ultimately self-defeating.
In contrast to this, Gadamer argues for "the relentless tension
between illumination and concealment" (1981, p. 104), which always
accompanies understanding. In understanding one part of the whole, we
sometimes obscure other parts, if only temporarily. The same can be
said for Habermas' "rational consensus": it obscures as much as it
reveals. For Gadamer, the rationality of tradition cannot be measured
against the ideal of a constraint -free consensus but is to be evaluated
instead within a practical context as the degree of knowledge, values,
and openness which a tradition maintains at a given time. Consequently,
Gadamer rejects Habermas' counterfactual ideal speech situation in favor
of the productivity of temporal and cultural distance which exemplify
the way in which prejudices are overcome and ideologies are revealed in
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the natural course of tradition itself. As Warnke (1987) observes, this
is not a linear movement toward transparency but an awareness of our
hermeneutical situation or historical horizon and that opinions opposed
to our own could be right. Gadamer could even argue, as How (1985) has,
that dialogue requires a distinction or difference between participants
so they have something worthwhile to talk about. The problem is to
decide which kinds of differences are productive and encourage further
communication, and which are not, and this can only be done in everyday
ordinary conversation.
In many ways the differences between Habermas and Gadamer reduce
to their different views on dialogue itself, a point underscored earlier
by Ricoeur. Each accuses the other of being unrealistic in this regard.
From Habermas' perspective, Gadamer is unrealistic because he fails to
take into account the distortions in language and the need for
objective, explanatory procedures to level the playing field. Gadamer,
on the other hand, does not see dialogue as an unfulfilled expectation
in every attempt to communicate but as an expectation realized in
varying degrees of success in every act of interpretation and
understanding. According to How (1985), Habermas "misuses" Gadamer'
s
notion of dialogue because he (Habermas) identifies it as an essentially
reflective and discursive phenomenon between co-equal, mature adults
which, to be effective, requires symmetry. But, for Gadamer, such a
configuration is only one variation on human being's dialogue with the
world. Dialogue is not necessarily equal to the reciprocity of a
subject-object relation purified of all constraint. More realistically,
because differences in education, experience, and expertise persist in
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any ideal speech situation, it would be natural to expect that some
disparities in actual communicative power will be reflected in the
process of dialogue. Nevertheless, insofar as speech and communication
are possible at all, unforced agreement would seem to be possible, if
not initially, then eventually. From Gadamer's point of view we need to
be aware that there are always preconditions built into our social
practice and organization that enable or hinder us in understanding one
another, "And this is precisely the noble task of hermeneutics: to make
expressly conscious what separates us as well as what brings us
together" (1975, p. 315)
.
Locating Critique Within Hermeneutics
From the foregoing summary of the debate between Habermas and
Gadamer, one senses that in some ways the two are moving toward
rapproachment ; however, a critical moment has not as yet been
unambiguously located within hermeneutics. In this section an attempt
will be made to situate the moment of critique in hermeneutics in a way
that addresses the critical dimension of the development problematic.
This problematic has been defined as the attempt to reach understanding
and agreement across cultures and traditions (or within the same culture
or tradition) in a way that effectively promotes the movement from
tradition to modernity. The topic of critique is central to this
problematic because reaching understanding requires weighing and
criticizing alternative positions in the search for a more
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differentiated and encompassing position about development and the
processes and approaches that are effective.
Before embarking on the attempt to interface Habermas and Gadamer,
it is worthwhile asking if such an attempt is even meaningful. Rorty
(1979), in his sweeping solution to the problem of criticism in
interpretation, takes this tack. He embraces a whole-hearted
relativism: Every tradition has its own values and commitments which
cannot be defended by appeal to supposedly universal norms of
personhood, value, and so on. Rather, the person from that tradition
can only defend them as commitments she will continue to think it
important to maintain as long as she is not shown otherwise through
reasoned discussion. There is no way to justify our commitment in
discussion or to the vision of an ideal speech situation it seems to
involve; the commitment is simply part of the conversation within that
tradition. As Gadamer has shown, knowledge is bound to a tradition such
that we never see things as they "really" are; as such, critical
reflection cannot justify or undermine our respect for the authority of
our tradition. Consequently, Habermas' attempts to try to uncover the
basis upon which to test truth claims is useless. For if knowledge is
not representational, there is no point in searching for grounds upon
which to justify one's claims. Rorty' s solution, therefore, is that we
should be "frankly ethnocentric" and openly admit that we accept the
validity of our moral and political convictions for reasons peculiar to
us, on grounds that make sense to us because of the history we have
lived through, but which may not make sense to others.
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Following Rorty obviates the need for trying to synthesize the
views of Habermas and Gadamer into a complementary whole; in fact, the
debate between the two would never even arise in Rorty' s relativistic
universe. While those who have worked in cross-cultural situations may
be tempted to embrace Rorty' s position, one cannot do so without bearing
some consequences. As Warnke (1987) observes in this connection, to
conclude a frank ethnocentrism is not enough because it is always
possible that such frank ethnocentrism can be "frankly irrational" (p.
153) . Habermas' question still seems to hold: How do we know that we
have understood or appropriated something in an undistorted way?
Rorty' s reply, that we can only keep the conversation going, rings
hollow to the development practitioner struggling with the development
problematic
.
Several attempts have been made to adjudicate the positions of
Habermas and Gadamer, most notably Ricoeur (1973, 1990), Bubner (1975),
(Holub, 1991)
,
and Bohman (1991) . For the most part, these commentators
maintain that Habermas and Gadamer simply maintain different forms of
hermeneutics with different purposes. However, if a CHDD is to be truly
critical, hermeneutics and critical theory must be genuinely fused.
Yet, because the actual dialogue ended before the participants
interacted with each other's more mature formulations, we need to
construct how understanding may have been reached between the two
interlocutors had they themselves conducted the dialogue.
True to the give-and-take nature of genuine dialogue, each of the
interlocutors will be asked to make some concessions. First, Habermas
will be asked to give up his stronger claims for the ideal speech
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situation-
- that it is a transcendental, universal measure with which to
judge every de facto consensus. Relatively early in the extensive
commentary on the debate, Mendelson described the inappropriateness of
constructs like the ideal speech situation and rational consensus in
many traditional cultures:
While in a sense the ideal of rational consensus may
be immanent in language per se and not simply an
external standard, in most societies it is bound to
remain unarticulated in the actual culture. It
becomes politically relevant as an ideal to be
consciously striven for only in societies which have
begun to approach it on the level of their own
cultural traditions. (1979, p. 73)
This is particularly true of Asian cultures which tend to be structured
hierarchically and where decisions are often made by the force of
position or wealth or violence, rather than the force of the better
argument. Cambodia, which provides the social and cultural backdrop of
this study, clearly shares family resemblances with this Asian cultural
generalization. Because of this, maintaining the strong version of the
ideal speech situation would be inappropriate in Cambodia as a check on
development discourse there except as the broadest and most
counterfactual sort of goal. Given Habermas' noticeable lack of
attention to the ideal speech situation in his more recent work, this is
not a painful concession for him to make. At the same time, however,
some kind of grounding will be required to avoid outright relativism and
arbitrariness
.
To move in that direction, Gadamer will be asked to make some
concessions. Bohman (1991) differentiates between "weak and strong
versions of holism (re: prejudice, the hermeneutic circle, tradition) in
hermeneutics and suggests that an opening for criticism can be located
253
if Gadamer's hermeneutics is interpreted in a weak rather than strong
sense. Two tenets are of particular concern: ( 1 ) interpretation being
circular and indeterminate, lacking a meta- language to judge
interpretations; and (2) interpretation only occurring against a
background of prejudices and pre
-understandings
. In themselves, these
tenets to not warrant skepticism regarding criticism because circularity
need not be vicious; it can be an ever-widening process of relating
parts to whole in what Gadamer refers to as an "anticipation of
completeness." As Bohman notes, circularity only supports fallibilism,
not skepticism, especially if we do not make the stronger claim that the
background of interpretation is a condition for the possibility of
interpretation which "limits its epistemic possibilities for
correctness" (p . 116) . This suggests total immersion, an inability to
distance ourselves from our beliefs and practices. It implies that we
cannot thematize them and temporarily detach them from the nexus in
which they are embedded in order to assess and perhaps revise them.
Bohman rejects this notion:
Not only is it possible to thematize and change such
orientations, but being conditioned by social
constraints in no way precludes the possibility of
valid knowledge emerging within them, any more than
the organic constraints on the human eye's ability to
see color implies limits about what we may know about
the spectrum or, similarly, the fact that we see
within a horizon limits the knowledge gained by visual
perception. (1991, p. 119)
While the two tenets of Gadamer cited do set parameters, they do not
invite skepticism because they are seen as enabling rather than limiting
conditions of interpretation. Holism in this weak sense incorporates a
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dimension that makes interpretation a potentially evaluative and
critical process.
A second concession Gadamer will be asked to make is to temper
some of his expectations of dialogue. We can start unravelling this
conciliatory move on Gadamer' s part by examining the aforementioned
notion of "anticipation of completeness" and how to deal with conflicts
in interpretations.^ According to Gadamer, texts have coherence (a
whole) which is perceived through the hermeneutic circle: Through
dialectical interaction wholes and parts are integrated. The purpose of
any attempt to grasp the meaning of a text or text -analogue is to
achieve a better understanding of the questions and problems with which
one is concerned. In this sense, texts are not only internally coherent
but also outwardly illuminating in the sense that they instruct the
interpreter. Because interpretations are inevitably perspectival
,
interpretations will vary according to the background of the
interpreter. The strength of a particular interpretation therefore will
lie not in its ability to dispel other interpretations but in its
capacity for being enriched by other perspectives. This being the case,
the task which lies before us is not one of adjudicating conflicting
interpretations of reality (or of development) but of promoting
hermeneutic conversation- - facilitating a forum wherein opposing
positions are discussed and all views are enriched (Warnke, 1992).
Given the difficulties of achieving the high standards and
outcomes Gadamer establishes for dialogue, we need to revise our
10The following reflects some of the moves made by Warnke (1992) in
a similar discussion she conducts within the discipline of political
science
.
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expectations. Perhaps, as Warnke suggests, we need not agree with each
other in the end, but all participants can recognize the narrowness of
their former views and then incorporate new dimensions from the views of
those who have benefitted from being part of a different tradition. It
is not, therefore, a question of whose interpretation or world-view is
correct because none can possible be exhaustively correct. As Warnke
(1992) observes, what is important is how or why our interpretations
differ and what new insights into the meaning of our respective
traditions we can gain through interacting with each other. If we can
abandon the quest to justify our beliefs and practices in terms of
cr i ter i- a external to them, we can then begin to allow for adaptations
and refinements of our position within the hermeneutic domain itself, in
terms of the challenges made to our positions from those with differing
views. Warnke (1987) contends that, for Gadamer, hermeneutics is a form
of justification involving the adjudication of both beliefs and
standards of rationality. The openness to being shown to be wrong and
in need of revising one's position is a critical feature of rationality.
If Gadamer' s position is nuanced in this manner, it dovetails
considerably with the views of MacIntyre outlined in Chapter 1. For
both it is precisely in confronting other beliefs and positions that we
see the inadequacies of our own views and then revise them accordingly.
Moreover, for both rationality is a willingness to admit the existence
of superior positions, an awareness that one's knowledge is always open
to refutation and modification when it encounters a different
perspective. Hermeneutic conversation from this perspective is akin to
MacIntyre's "justificatory conversation" where one puts forward one's
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position and attempts to vindicate one's premises and their context.
The superiority of one tradition over another will always be a
contingent matter: The latest, most cogent, and most illuminating
argument will hold sway until another more convincing one replaces it.
Grondin (1987, p. 56) concurs that "dialogical arguing" is a central
feature of hermeneutic rationality: The rationality of beliefs lie in
the fact that they can be dialogically founded and they remain open to
criticism. When our views are shown to be lacking, rationality requires
us to give them up in light of the better position.
The goal of hermeneutic conversation is still agreement and
reaching understanding but, that failing, the aim becomes one of
encouraging a plurality of enriched, more differentiated, and more
educated interpretations. By working through alternative understandings
and assuming their possible insights, we can reflect upon our own
interpretations, and revise and develop them more fully. In confronting
other traditions we learn to examine both our own assumptions and our
ideas of rationality, and to amend them in the direction of a more
plausible and encompassing account. Everyone can learn from the other.
Hermeneutics, in the end, takes on the form of mutual education, a term
used several times in Chapter 3 and 4 to describe the CHDD
.
Interpreted in this light, it becomes possible to situate critique
within hermeneutics. Mediation and fusion of horizons, when achieved,
will include disagreement and distantiation as constitutive elements.
Moreover, the authority Gadamer ascribes to tradition is one that will
necessarily be continually rethought in the light of new truths that are
revealed in dialogue with the other. Reaching an agreement with a text
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or tradition will incorporate critique as the element in understanding
that integrates what has been previously understood but is now
superseded by a more cogent and convincing interpretation. At the same
time, however, we cannot ignore Habermas' cautions about distortions in
communications and how often there are imbalances in peoples'
opportunities to participate on equal footing. Participants in
hermeneutic conversation will need to be vigilant in identifying and
exposing distortions in discourse because of the projections of power by
individuals, groups, or traditions, and in insuring that as many voices
as possible are heard in the conversation so that the consensus that
emerges is genuine.
With some reservations, Habermas would probably be inclined to
accept these reformulations of his and Gadamer's positions, particularly
the refocusing hermeneutic dialogue as a justificatory conversation.
For Habermas too sees disputes over interpretations as a matter of
taking stock of differences, of evaluating reasons. Interpretation for
Habermas requires not only identifying and articulating the reasons but
also understanding why they are valid or invalid as justifying reasons.
One imagines Habermas' notion of justifying validity claims as operating
according to such a process. However, Habermas would doubtless continue
to argue that some standards are necessary for justifications to be
measured against, for surely not every interpretation is educational (or
"edifying" to use Rorty's phrase) if there are distortions in
communication. This is a legitimate concern and one with which Gadamer
would agree. Have we then returned to square one of the entire debate?
Habermas' more mature work and our previous reformulations of their
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positions provide a potential way out of the impasse and to a possible
grounding for criticism upon which both would agree.
In his work during the 1980s Habermas argues that justifiable
comparisons of competing interpretations can only be made if the
presence of certain "learning processes" establish commonalities across
cultural boundaries which can be identified by more general suppositions
that make communication possible (Bohman, 1991) . These "suppositions of
commonality" between the interpreter and participant qualify the
interpreter as a "virtual participant" who can participate in the
"other's" way of life by establishing dialogue with them from his own
point of view. Differences between positions become clear when the
reasons given for an action or belief fail to be convincing to the
interpreter. Habermas has systematized his conception of social
learning in a theory of social evolution which he hopes provides a
theoretical basis for comparative claims in " species -wide
"
patterns of
development modeled on the cognitive - development theories of Piaget and
Kohlberg where the stages are considered universal and necessary. In
Theory of Communicative Action (1984) Habermas suggests that, through
learning, certain interpretations become obsolete and expendable: "With
the transition to a new stage, the interpretations of the superseded
stage are, no matter what their content, categorically devalued " (I, p.
43) . In this manner, over time a whole type of reasoning is no longer
compelling to the person so that when that form of reason is again
encountered in another tradition, the learning process gives the person
the means to evaluate it negatively on formal grounds, in terms of what
type of reason it is (Bohman, 1991) . An oft-cited example of such a
259
learning process is Azande witchcraft in Africa being rejected because
of the reasons for rejecting witchcraft in Europe. Habermas is intent
upon making comparative judgments an empirical question based upon the
best available evidence.
Gadamer would likely be prepared to go along with Habermas'
reformulations, except for his (Habermas') lingering inability to let go
of the need to ground standards in transcendentals
,
in this case
universal and necessary stages of learning. The fault here is the same
as in his universalizing validity claims and the ideal speech situation-
- they are constructs devised and rooted in Western culture. In addition
to Piaget and Kohlberg, the systems theory of Talcott Parsons also
undergirds Habermas' work. But if we admit Habermas' appeal for the
need for procedural grounds, not as a substitute for hermeneutic
conversation and reciprocal education, but as a way of levelling the
playing field, upon what base or foundation would they be erected?
Warnke (1992) offers an alternative to Habermas' penchant for securing
grounds in external transcendental realities. Instead, she proposes
that the fair, equal, and democratic grounds on which hermeneutic
conversation is to proceed come from the requirements of hermeneutic
conversation itself. That is,
The idea behind the idea of hermeneutic conversation
is that interpretive pluralism can be educative for all
parties involved. If we are to be educated by other
views, we must encourage the articulation of those views,
even try to make them stronger. And how can this be
done, except by working to give all possible voices
equal access? (p. 156)
Warnke concludes that democracy turns out to be the condition for the
possibility of an enriching exchange of ideas because, in theory at
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least, it attempts to level the playing field and to encourage equal
input by all players. The aim of this conversation, as described above,
is agreement and consensus but, when that proves unattainable, redirects
itself to striving for a process of mutual education.
Gadamer does not speak directly of democracy, but his reflections
on solidarity in a personal letter to Richard Bernstein (1983, p. 264)
assume such an orientation:
(Df it were the case that there were no single locus of
solidarity remaining among human beings whatever society
or culture or class or race they might belong to, then
common interests could be constituted only by social
engineers or tyrants, that is, through anonymous or
direct force. But have we reached this point? Will we
ever?
For Gadamer, the fact that the history of human civilization has moved
forward rather than having annihilated itself is because dialogue rooted
in democratic principles which gives rise to agreement and
understanding, is sometimes achieved. Pusey' s (1987, pp . 119-120)
interpretation of Habermas suggests Habermas would be willing to accept
this immanent grounding of dealing with interpretive conflict. Pusey
remarks that Habermas has been criticized often for failing to offer
concrete programs and new models for institutions and organizational
structures, instead endlessly constructing elaborate theories. Habermas
reply to this charge, says Pusey, is that we have to believe in
democracy: Every attempt to pre-plan institutions and organizational
structures subverts the communicative interaction that is the only
source for the rationally motivated agreements that would make it
liveable. The work of emancipation must grow out of the communicative
action of co-equals, out of democracy. Pusey interprets Habermas as
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holding democracy to mean all that is done "in" and "through"
communicative interaction is through action that is genuinely oriented
to reaching an understanding. "in short," writes Pusey, "we should
think of democracy as a process of shared learning " (p . 120) . It would
appear then that on the nature of hermeneutic conversation as a process
of mutual learning, its critical moment, and its grounding, the
positions of Habermas and Gadamer have converged significantly.
Gadamer was correct throughout the debate to hold firm to his
belief that the moment of critique cannot be grounded in something
outside the interpreter. Interpreting communication as distorted
requires that one risk one's pre -understandings as an act of practical
discourse that is situated in a given milieu. Opening a cleavage in
communally shared understandings cannot secure its own groundedness
because it remains a practical, situated activity. For Gadamer,
existing social arrangements are to be accounted for in terms of the
sense they make, when we participate in them, without reference to
criteria transcending them in advance. Being critical requires the
recognition of what it is one participates in as its ground. As Misgeld
(1977) points out, when viewed in this manner, belonging to a tradition,
for example, and being critical of it can then be appreciated as
features of one process: the elaboration of tradition as a task of
ongoing interpretive work. "Interpretation," he writes, "is not one of
the methods of criticism. Criticism is only one feature of coming to
understand " (p. 336)
.
In an interview with Roy Boyne in 1988, Gadamer reflected upon his
debate with Habermas which had attracted such widespread interest in the
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disciplines of philosophy and social theory. Adopting his usual
gentlemanly tone, Gadamer commented on how, in true hermeneutic fashion,
both his and Habermas' positions had undergone mutual change:
I believe our views are now closer than they were: our
debate was not without a certain mutual adaptation. We
are often asked to take up the debate again. But we are
no longer in the same minds. Habermas never repeated his
arguments with psychoanalysis after my critique, and I
hope I also learned a lot from it. (p . 30)
Despite his conciliatory tone, however, Gadamer takes the opportunity to
reiterate his basic position throughout the debate:
I do not deny that the critique of ideology is a
legitimate theoretical endeavor-
- that is, after all,
Habermas's work.
. . In addition, I would suggest
that it is illusory to imagine that a critique of
ideology could ever reveal the human world in some
state of perfect clarity. The dialogue must remain
an inexpungable accompaniment of human life. Thus
I cannot conceive of a completion of hermeneutics
(p. 30) .
The dialogue must continue- -this is where Gadamer, true to the tenor of
his overall project, leaves his debate with Habermas. In the Afterword
to the latest edition of Truth and Method in which he refers to his
interactions with Habermas, Gadamer similarly bids his leave by writing
that "The ongoing dialogue permits no final conclusion. It would be a
poor hermeneuticist who thought he could have, or had to have, the last
word" (1993, p. 579) .
Implications for Development Discourse
Much of the attempt in a CHDD to secure a legitimate grounding for
critique is relevant to the development context, for if development
involves a process of change in people beliefs and practices, this
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process will involve the comparing of truth claims of competing
traditions and deciding which position offers the most cogent and
complete account of what development is and how it should be carried
out. Implications for development discourse will again be ferreted out
from the preceding discussion on the same three levels as before.
The Development Problematic
The development problematic has been defined throughout this study
as the overcoming of cultural and philosophical distance so that new,
shared meanings about development and the processes that are efficacious
in development can be reached between development insiders and outsiders
as a way of moving tradition productively toward "modernity." Change
implies critique and, therefore, locating the critical moment in
development discourse becomes an important endeavor.
Change takes place through encountering difference: We need
others to hold alternate views in order to redefine our own self-
understanding . To that extent, the other is like a foil, providing the
needed contrasts for improving our own position when it is found to be
lacking. When interlocutors from differing traditions encounter one
another in the development context, they enter into a process of mutual
critical assessment where they give reasons and justifications for their
beliefs and hope that the force of the better argument holds sway.
There is nothing "inevitable" about the shape development takes as
insiders and outsiders together forge new meanings of what tradition and
modernity mean and how a tradition combines elements from each in order
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In the earlier
to move from one dimension of development to another,
portions of explicating Gadamer's hermeneutics, the encounter between
traditions was framed largely in dialogical terms; when a critical
moment is fused to hermeneutics, however, the encounter between
traditions becomes an arena of contestation where traditions enter into
MacIntyre's "justificatory conversation" and Grondin's "dialogical
arguing" whereby truth claims are defended, and traditions expand their
horizons through educating one another. While the dual emphasis on
dialogue and justification or contestation may appear contradictory,
MacIntyre (1988) reminds us that when we test our views against those of
others we are not attempting to convert them to our view but are trying
to determine whether we should be converted to theirs
. The focus
remains on openness rather than on being defensive and closed.
For Gadamer the rationality of traditions is located in their
openness to be refuted, in their willingness to learn from each other.
Development, as was established previously, involves the mutual
education of traditions which assumes that traditions can instruct and
be instructed by one another. Again the element of contrast comes into
play; it is not that other traditions mean what we mean but, precisely
the opposite, that they differ and may have truths from which we can
learn and thereby improve our own tradition. The same process
characterizes change within traditions. Just as the rationality of a
tradition requires that it test itself against other traditions and be
willing to learn from them, the rationality of one dimension within a
tradition needs to be tested against the other aspects and revised
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accordingly. Change within traditions therefore also involves conflict
and self
-testing
.
In this sense development can be viewed as an "anticipation of
completeness" of traditional societies. Traditions, as texts or text
analogues, have wholeness and strive toward the integration of whole and
part. Sometimes, as in the case of Cambodia which is emerging from 30
years of civil war and social upheaval, the wholeness has been shattered
and society is characterized by fissures and lack of coherence and
integration. The goal of development in cases such as this can be seen
as an attempt to restore the inner coherence of the tradition or
society. This is accomplished by trying to increase understanding
between the parts that comprise the whole by juxtaposing Cambodian
culture and tradition with alien traditions that have attained different
levels of differentiation and integration.
Dialogue and communication are vital elements in this process,
meaning that development practitioners need to be mindful of the
distortions that are often attendant to communication due to imbalances
of power. The fact that there are nearly always such imbalances should
not cause development practitioners to wait for an ideal speech
situation to emerge so that the development dialogue can continue.
Instead, insiders and outsiders need to work together to create
standards of uses of power and norms for discussion and action that are
considered mutually acceptable. Development practitioners, especially
those from Western countries, need to be on guard against importing
Western notions of communication as standards for judging consensus and
effective communication. Communicative rationality differs between
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cultures and hence there can be no universal standards. Rather,
standards need to be consciously hanunered out by the parties involved.
This means that the content of validity claims and the precise nature of
the "ideal speech situation type situation" will be contextual and
therefore probably different from the ideal situation Habermas
promulgates. This means further that democracy as the grounds for
discourse and standard for judging consensus may be rejected in favor of
a less egalitarian, less equal ideal of unconstrained communication.
Development practitioners need to embrace this relativity while
presenting the case for their own values and assumptions as forcefully
and cogently as possible.
The exercise of power touches every aspect of life and is
especially present in discourse. Habermas has made clear that language
is not a benign medium of communication but a means of domination on the
part of those with more power over those with less. Development
discourse, traditionally conceived as an interaction between unequals,
has long been the site of power struggles where those with power retain
or increase their portion while limiting or even appropriating the
little power others have. Development outsiders - -who usually have
higher levels of education, come from more powerful countries, and
control the money invested in most development proj ects - -need to be
particularly vigilant in curbing their exercise of power. If imbalances
of power are, to some extent, endemic to the development endeavor,
perhaps what is required is a rethinking of power so that it is
harnessed in constructive ways instead of directed toward maintaining
imbalances. Seth Kreisberg (1992) has made such an attempt in
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suggesting that we redefine the dominant concept of "power over" to a
conception of "power with" manifest in relationships of co-agency where
the power of the more powerful is joined to that of the less powerful to
forge a counter-discourse of power based on shared power harnessed
toward solving problems of mutual concern, rather than power for
personal gam. The implications of such a change for project strategies
will be examined shortly.
Change on the Personal Level
Much of what has been written about the role of critique in the
development problematic is directly relevant to change on the personal
level where the interpreter (adopter) understands and adopts a text (the
innovation)
. As mentioned briefly in Chapter 3, according to Doyle and
Ponder (1977-8)
,
potential adopters of an innovation evaluate an
innovation and determine their willingness to attempt it on the basis of
what they call a "practicality ethic, " which is comprised of the complex
interaction of three criteria: instrumentality, congruence, and cost.
Instrumentality refers to the extent to which the innovation contains
instrumental content; congruence refers to the extent to which the
cultural and philosophical horizons of the innovation are congruent with
their own valuational stance; and cost considers the ratio between the
amount of return and the amount of investment in adopting the
innovation. Potential adopters consider all three dimensions before
undertaking an innovation. What Doyle and Ponder are describing is
clearly a critical act on the part of the potential adopter- -a critical
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assessment of the fit between the demands of adopting the innovation and
the reality of the adopting environment. Outsiders will assist insiders
in conducting this dialogue with innovations.
Previously it was posited that the interaction between adopter and
innovation is dialogical. Given the critical dimension introduced in
this chapter, it is now apparent that the interaction between adopter
and innovation is more like a "justificatory conversation" or
dialogical arguing" where the validity claims of the innovation are
questioned and challenged by the adopter while the present beliefs and
practices of the adopter are called into question by the innovation.
What emerges from this process is the mutual adaptation referred to many
times previously which is the concrete result of the fusion of horizons
between the adopter and the innovation. Development outsiders, who
usually introduce the innovations, need to help facilitate and nurture
this hermeneutic conversation between adopter and innovation. The
process of innovation (particularly relating to values and ways of
thinking) contains the possibility of social change because, when
potential adopters are faced with the otherness of the innovation which
exposes the deficiencies of their present position, they will begin to
see that the obstacle to change, to a better life, is in their own
established way of doing things. This may, in turn, lead them to re-
evaluate their own position and open themselves to new beliefs and
practices that better answer the questions they face.
The preceding exemplifies the importance of dissonance for new
learning to take place. Yet a tension emerges here insofar as part of
the "practicality ethic" in innovating requires that the potential
269
adopter overcome, or learn how to integrate, cultural and philosophical
incongruence. Dissonance is, it seems, a double-edged sword: If there
is too much philosophical or cultural incongruence, the cost of adopting
will be too high and the innovation will be resisted. Yet, at the same
time, some dissonance (difference) is required because only in
confronting the other do we change our own self-understanding.
Development practitioners will need to secure a sense for what
differences are healthy and those which are not, and help potential
adopters to understand the innovation and adapt it to themselves while
also adapting themselves and their environment to the innovation.
Issues of power and distorted communication are seminally
important in discourse about change. Structures of power manifest in
the receiving culture or tradition often take the form of constraints on
the adoption process. Social or village structures, local religion,
gender relations - -many dimensions of society can constrain the ability
of potential adopters to readily take on the adoption of an innovation,
often leading to resistance and eventual rejection. Development
outsiders, as those initially promoting an innovation, need to assist
the adopters by helping to identify the barriers to or constraints on
adoption so that they can be worked through and overcome in
justificatory hermeneutic conversation. This process is basically an
attempt to bring into reality an "ideal speech situation type situation"
in the change process. Further, outsiders need to help insiders weigh
the costs and benefits of the innovation, help them work through the
dissonance, and thereby bring about the process of mutual adaptation
that is so crucial to the process of innovation.
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Prcne ct Goals and Strategies
Having examined in this chapter how a critical dimension can be
located within hermeneutic discourse, it is important to draw out some
of the strategic or operational aspects of this dimension. First, it is
clear that project goals and strategies will focus heavily on language,
on the linguistic mediation of development concepts, approaches, and
strategies. This requires that development outsiders, through joining
their efforts with insiders, persistently guard against unwarranted
exertions of power and the myriad ways in which such exertions create
distortions in communications and result in false consensus. As
suggested previously, development outsiders will take the lead in
encouraging the emergence of an "ideal speech situation type situation"
and, importantly, will train insiders to take on this important task for
themselves in the interest of improved social dynamics and sustainable
development. This means they will underscore the importance of symmetry
in dialogue and the need to insure that all voices that desire to be
heard are in fact heard in public forums.
At the same time, development outsiders will avoid importing alien
standards of the content of validity claims and the nature of an ideal
speech situation. Instead, they will strategize ways to hammer out the
standards for dialogue and reaching consensus with the insiders. This
will be done consciously and straightforwardly from the beginning of
their work together. If norms for dialogue and consensus are forged
anew in each development situation it means that outsiders (who often
have the pure standards of Habermas' ideal speech situation in mind)
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must be prepared to accept standards that are perhaps less
-'ideal" then
they would have set for themselves. Having arrived at such standards,
both outsiders and insiders will need to continue striving to achieve
them and to root out elements in society that constrain dialogue and the
reaching of genuine consensus
.
Second, as has been suggested in other "Implications" sections, an
important segment of project strategy of a CHDD will be to bring about
appropriate forums for hermeneutic conversation to take place regarding
development, tradition, poverty, change, and so on. Project staff in
their dealings with insiders need to encourage "justificatory
conversations" and "dialogical arguing" between insiders and outsiders
as a way of establishing the ground rules for dialogue and achieving
consensus and, having achieved that, of forging new solutions to the
problems of development. Further, outsiders will need to insure that
the justificatory conversation and dialogical arguing described in this
chapter are being maintained without subverting the development dialogue
with too much defensiveness and argumentation for their own position.
Outsiders will, at least initially, repeatedly emphasize that the aim of
dialogue is to strengthen the other person's position, not to weaken it.
Third, a natural corollary of the above is that development
outsiders will be prepared to justify their views and interventions in
dialogue with the insiders, and not simply introduce and implement them
as if they are a priori relevant and useful just because they were
effective in other development situations. Certainly development
practitioners will posit their views and defend them openly, but they
will avoid doing so from a position of power lest they subvert the
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development dialogue. This has implications for the formation of the
project team: if the project has a significant representation of
indigenous staff members, it can better focus its critique of the
insider's position and also more effectively construct relevant and
forceful justifications of its own position when called upon to do so.
Strong representation of nationals on the project team will also better
enable the project team to avoid ethnocentrism in its dealings with
insiders
.
The importance of outsiders justifying their interpretations in
hermeneutic conversation with insiders has important implications for
project strategy. As noted previously, the possibility of revising our
norms and values depends upon the substantive relationships we have with
others. If we are to examine or change our interpretations and
evaluations, then the people asking us to examine them must matter to
us; in other words, we must be able to trust and respect their
interpretations and assessments and be willing to learn from them. This
means that if development outsiders are to challenge the mores of an
alien society, they must first establish a relationship with that
society's members since only if they do so can the insiders be expected
to care about their criticisms. Only by establishing mutual respect and
trust can outsiders expect insiders to try to change their beliefs and
practices along the lines they encourage. An important aspect of
project strategy, therefore, especially at the beginning, will be to
spend time getting to know the people with whom the development
outsiders will work so that the grounds for mutual respect, concern, and
trust can be established. This requires that the development outsider
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eschew the role of Habermas' psychoanalyst in facilitating the process
of understanding because such a relationship undermines the co-equal
bonds of symmetry that are required for the establishing of openness and
trust
.
Fourth, an important goal of a CHDD is that it will facilitate a
process of mutual education. This mutuality, naturally, involves two
dimensions: The project itself will have a heavy educational focus
centering on training and the provision of learning opportunities at
many levels for the target population; on the other hand, the project
staff will themselves be open to learning from the insiders, recognizing
that their own technical and Western knowledge of development needs to
be tempered by the lived realities of the insider population. Focus
will not be on fallibility but on partiality: The rationalities of
insider and outsider, both being partial, will be combined so that they
can both achieve more than either could standing on its own. Specific
project strategies in this regard might include providing appropriate
forums for educational processes to take place, for example, informal
conversations with individuals or groups, women's groups, focus groups,
village meetings, and formal training. The nature of the educational
processes, especially in training sessions, will be learner- centered and
will draw heavily upon the experiences of the learners and the questions
and problems that concern them. From the project's point of view, the
educational process will resemble Paulo Freire's (1989a, 1989b)
conscientizacao
,
"consciousness raising, " where project staff assist
insiders in shaking off the magical and naive consciousness which
dominate their thinking so that a more critical consciousness can take
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root
.
An important aspect of the education process, therefore, will be
helping the insiders to develop tools for questioning and criticizing
their situation: why they are poor, what the structures are that impede
their self-actualization, and what they can do to change the situation.
Fifth, as mentioned in the preceding section on change on the
personal level, power-coercive strategies for change will be seen as
inherently self-defeating for they undermine the dialogue and consensus
-
finding that are at the foundation of a CHDD
. Development outsiders and
insiders will need to guard against unwarranted power intrusions in the
change process. One strategy to accomplish this will be to focus
explicitly on the process of change with potential adopters
-- the process
an adopter goes through from beginning to end. This will also involve
alerting insiders to the constraints on that process in the forms of
internal and external power structures. In training sessions and
community meetings, therefore, project staff will directly address the
issue of power: who has it, why, and how it is used to constrain
openness and dialogue. In this connection the project will devise
strategies that exemplify Kreisberg's (1992) "power with" as opposed to
"power over", for example, combining the resources of outsiders with
insiders to work on a common project, or liaising between villagers and
district or provincial officials so that they combine their energies and
resources to solve problems instead of remaining in the grip of mutual
suspicion and distrust. Developments along these lines can lead to
structural change rather than merely surface change.
Finally, inasmuch as democracy underlies the Western ideal of
communication and consensus and, therefore, serves as the grounding of
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hermeneutic conversation, the facilitation of democratic processes will
be an overriding goal of a development project rooted in critical
hermeneutic discourse. However, as amply noted, democracy is not an a
priori value undergirding many culture's self-understanding. For this
reason, perhaps it is unlikely that democracy can be effectively
promulgated as a political ideology. As an a priori of genuine
communication and consensus, however, it has a better chance of taking
root in traditional villagers' thinking. In this sense the ideal speech
situation has heuristic value. The alternative formulation of democracy
as the "shared learning" underlying the development processes the
project tries to facilitate, holds further promise of being accepted by
insiders
.
This has at least two practical dimensions that are relevant to
project strategy. One dimensions is that the project will not aim to
"construct programs" in abstraction for, as Habermas replied in his own
defense of not being programmatic enough, to pre-design programs of
change would undercut the democratic basis of people's participation,
not only in the product of those processes, but in the process itself of
their coming to be. Participation, empowerment, and ownership of the
results will therefore be three bedrock, non-negotiable dimensions of
all project strategies. The second practical dimension addresses the
nature of the project team itself- -the role relationships and
communication processes that characterize the project's modus operandi .
Roles and relationships within the project will be as non-hierarchical
and egalitarian as possible. To whatever extent is practicable
decision- and policy-making power will be shared as equally and as
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democratically as possible among team members. This is because
development outsiders cannot reasonably expect participatory and
egalitarian social relationships to emerge in the insiders if they
themselves do not exhibit those behavior and processes. They need to
lead by example.
Summary Dimensions of CHDD
Chapters 3-5 have traced in some detail the contours of a CHDD.
In order for this delineation to be action-orienting and to provide a
framework for analyzing particular development initiatives, it is
necessary to summarize the major dimensions and recurring themes of a
CHDD. These characteristics will be clustered around the primary tenets
of hermeneutics and critical theory. After an introduction to the
Cambodian socio- cultural context and the Cambodian Village development
Project in Chapter 6, these dimensions will be applied to the case study
in Chapters 7 and 8 in order to determine the extent to which they were
effectively operationalized.
Dimension 1: Anti -Method, Play, and "Development Phronesis"
CHDD is an approach or orientation toward development rather than a
method in the traditional sense. It eschews the methodological values
of universalism, prediction, and control in favor of context-dependent,
situated, and emergent goals, strategies, and interventions. Former
development approaches and techniques will be relativized in present
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encounters. Further, in contrast to method, CHDD casts development as a
value
-laden endeavor and, therefore, the operative values in each
development encounter will be identified and agreed upon through
dialogue between insiders and outsiders. Interactions between
development players will not be controlled by either party but will
resemble the non- subjective nature of play to open up creativity and the
possibility of genuine, endogenous change. Development initiatives will
aim to train leaders of communities in the skills of practical
development wisdom (phronesis) - - the ability to know what to do in a
given situation-
-rather than in abstract, technical knowledge (episteme)
about development.
Dimension 2: Making Prejudices Explicit and Holism
CHDD views tradition as the condition of modernity and change, and not
as an obstacle to be overcome. In this sense the traditions and values
of the insider will be affirmed, enhanced and strengthened by the
outsider. In contrast to the presumed neutrality of TDD, CHDD requires
that all development players identify their prejudgments and make them
explicit . Outsiders and insiders will help each other in this task.
Cultural and temporal distance will not be obliterated but will be
maintained in a delicate tension to weed out disabling prejudices from
enabling prejudices. Outsiders will promote an environment which
encourages risk-taking so that all development players will feel free to
project their prejudices into the hermeneutic circle of understanding.
Insofar as the relational and interconnected nature of the hermeneutic
278
circle also characterizes the myriad dimensions of development,
development initiatives will be designed holistically and in as
integrated a manner as possible.
Dimension 3 : Openness
Openness is a dimension of CHDD that cuts across all others. Openness
will be sought and encouraged on several different levels: openness in
terms of project design and anticipated outcomes; openness on the part
of both outsider and insider (and their respective traditions) to learn
from their dialogical encounters; openness on the part of a potential
adopter of an innovation toward the meaning of the innovation and the
claims it makes (the cost) on the adopter; and the openness between
insiders themselves as they participate in the development drama and
begin to take charge of their own development processes. All of these
require that development outsiders take the lead in facilitating a
supportive, accepting environment that encourages openness on these
different levels.
Dimension 4: Process -Orientation
CHDD is a decidedly process discourse rather than one that focuses on
the product. In hermeneutics the process is the product, which is also
largely true of development itself. This means that the goals and
strategies of development initiatives will have a process focus,
centering on facilitating the process whereby understanding and
279
agreement are reached between development players through which
development solutions emerge. In addition to guiding this
epistemological dimension of reaching understanding about development
and what approaches are effective, the process aspect of CHDD will
involve capacity-building in the form of leadership training,
organization building, and transferring knowledge and skills which are
the main conduits of process in development. CHDD, therefore, is
people - centered, participatory, and empowering. Development initiatives
will aim to build people rather than structures, and the sustainability
of development initiatives will be rooted in this people -building and
capacity-building process.
Dimension 5 : Mediation and Mutual Education
Mediation is a key element of CHDD and takes place on different levels.
Outsiders will play the role of mediator in several ways. They will
mediate the dialectical interactions between tradition and modernity by
mediating the adoption of new beliefs and practices as insiders interact
with the innovation (the text) and seek to reach an understanding of the
innovation itself and the implications of adopting it. Outsiders will
also mediate the interactions between insiders themselves when lack of
trust, respect, and commitment block the dialogical process and the
reaching of genuine consensus. A key element of CHDD is the linguistic
mediation of development concepts -- the forging of a context-dependent
lexicon of development through reciprocal translation, mutual
adaptation, and fusion of horizons. Through this process a shared, more
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differentiated understanding will be reached regarding the seminal
concepts of development, participation, empowerment, dialogue, and
power. Fusion and expansion will be the goal rather than displacement.
CHDD will therefore be mutually educative: both insiders and outsiders
will teach each other and learn from each other, and new development
meanings and understandings will be formed. In the process, relevant
knowledge and skills will be transferred.
Dimension 6 : Dialectic and Dialogue
Mediation, translation, and fusion of horizons take place in language,
underscoring the important linguistic dimension of CHDD. In terms of
verbal language and discourse, dialectic will play an important role.
Outsiders will adopt a questioning posture rather than one of making
statements. Moreover, they will introduce negations in order to
problematize the knowledge and experience of insiders as a way of
affecting change in their prejudices, and to broaden their understanding
and experience. The major conduit for reaching understanding and
agreement in the development context will be dialogue. For this reason,
development outsiders will plan and implement appropriate forums in
which dialogue takes place between development players. They will also
take the lead in insuring that the hermeneutic criteria of dialogue-
-
openness, mutual respect, symmetry, and the aim to strengthen rather
than weaken the argument of the other- -are adhered to as closely as
possible
.
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Dimension 7 : Critique and Power
Because change, in a CHDD
, takes place through encountering differences
and being confronted by disparate views and positions, criticism plays a
key role. This entails, in the first place, that development outsiders
establish close relationships with the insiders so that they (the
insiders) can be expected to care about the criticisms and negations
introduced by the outsider. In a CHDD, dialogue also involves
contestation in the form of a "justificatory conversation" or
"dialogical arguing"
. The forms of mutual education will at times
resemble "consciousness raising" on the part of insiders so they can
assess their situation critically with a view to transforming it. A
CHDD will require that the issue of power be faced directly by all
development players so that issues of who has power, why they have it,
and what the implications are for those without power and for the
dialogical process, are made manifest. Norms for interaction and the
reaching of consensus -- in other words, the aim to articulate an "ideal
speech situation type situation" that is appropriate to the particular
socio- cultural milieu- -will be constructed by all participants together.
Finally, a CHDD will require that a development project shift its
traditional focus from "power over" to "power with" the insiders as a
way of forging effective development outcomes.
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CHAPTER 6
SOC10
-CULTURAL BACKGROUND OF CAMBODIA AND INTRODUCTION TO THE CASE STUDY
Given Gadamer's emphasis on tradition and the way it orients and
shapes people's beliefs and practices, it is important to examine the
history and socio- cultural background of Cambodia in order to situate
the case study of the Cambodian Village Development Project (CVDP) and
to make the subsequent analysis informed and meaningful. This chapter
will begin with an examination of the culture and history of Cambodia
and their implications for the country's prospects of development; it
will then proceed to an introduction and description of the case study.
Cambodia: A Brief Country Profile
"Cambodia" is the English transliteration of "Kampuchea," the name
Cambodians have historically used to refer to their country. Kampuchea
is derived from "kambuja, " dating from 10th century inscriptions
referring to the people occupying present day Cambodia. The "kambu-ja"
were said to be "born in Kambu, " an Indian mythological figure,
revealing the profound influence of that country and its culture on
Cambodia (Curtis, 1989) .
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Geography, Topography, and Climate
Although its borders have historically been elastic, present day
Cambodia occupies 181,040 square kilometers and shares borders with its
two major antagonists Thailand (to the west) and Vietnam (to the east)
,
as well as with its more benign neighbor, Laos, to the north. The
country also enjoys 450 kilometers of coastline on the Gulf of Siam to
the south. The country's central plain, which comprises three - fourths
of the country's total land area, is drained by the Mekong, Tonle Sap,
and Bassac Rivers through the Mekong Delta in southern Vietnam. The
most salient feature of the country is the Tonle Sap Lake in the center
of the country which is a significant source of fish, a major part of
the peoples' diet. The lake undergoes dramatic fluctuations in size
depending on the season. The receding waters leave up to 30 millimeters
of rich alluvial silt which makes the areas near the lake fertile for
rice farming, which is the major occupation of most rural Cambodians.
Much of the country is flat, but encircling the country are low hills
which are heavily forested. The yearly temperature range is 10-38
degrees Centigrade and the country has three relatively distinct
seasons: February-May is the hot season, June -October the rainy season,
and November- January the cool season.
Demographics
The population of Cambodia today is approximately 9 million,
growing at a rate of 2. 5-3.0% per year; 88% of the population live in
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rural areas (World Bank, 1992)
. The population density is 36 persons
per square kilometer, and two-thirds of the population are concentrated
in the central plain, south of the Tonle Sap River, where the population
density is 100 persons per square kilometer (UNICEF, 1990) . Nearly half
of the population is under 16 years of age. Females comprise 63% of the
adult population, head 35% of all households, and represent 70% of the
total rural work force, more than half of which are under 15 years of
age (World Bank, 1992) . This gender imbalance is directly attributable
to the significant number of male deaths during the Khmer Rouge regime
during 1975-1979. The average life expectancy in 1989 was 46.5 years
for males and 49.4 for females which at the time were the lowest figures
among Asian countries (Curtis, 1989) . In early 1992 there were
approximately 380,000 refugees in the camps bordering Thailand, most of
which have now resettled in the northwest regions of the country. In
terms of quality of life, on the Human Development Index, Cambodia ranks
140th out of 160 countries (World Bank, 1992)
,
reflecting the generally
abject living conditions that prevail in the country. 1 80% of
Cambodians are of Khmer origin while the remaining 20% are ethnic
minorities: Cham (Muslim), Chinese, and Vietnamese.
Social and Family Structure
Traditional Cambodian society was organized into three classes:
royalty, officials, and peasants. Given the influence of Indian
1This figure does not reflect the sizable disparities between the
burgeoning urban population in Phnom Penh, much of which is
comparatively well off, and the rural areas.
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culture, the equality of neither position nor opportunity were
widespread social values, and the society was organized along rigid
class lines. As Jackson observes, "All men were inherently unequal and
society was hierarchically organized. Social roles were largely
determined by birth, casting the individual into particular social
classes or ethnic groups" (1989, p. 5) . For the masses, the thought of
rising above the class into which one was born was almost unthinkable.
Even today, society is quite rigidly structured across class lines and,
according to Bit (1991, p. 39)
,
"first and foremost represents an
exaggerated hierarchy of socio-political control." During the earliest
period of Cambodian history the Khmer language reflected the different
levels of society and, even today, there is a partially different
lexicon for addressing members of different classes and levels of
prestige
.
The family structure supplies the basic social organization in
society. The bonds between the nuclear family are strong; however,
beyond that unit familial ties tend to be less close than in other
cultures. There is significant overlap in kinship so that most people
are "related" to one another in some form or another. Compared to most
Asian societies, women in Cambodia enjoy a relative degree of
independence and have a significant amount of authority in the home
(especially in economic matters)
,
though males are the head of the house
with well-established legal rights over family matters (Bit, 1991) .
While some tasks are shared, there is a rather clear demarcation of
tasks between males and females. Headley Jr. (1990) sees the following
divisions of labor: Men provide food and shelter, do the plowing and
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harrowing, thresh the rice, collect palm juice for making sugar, care
for cattle, and do the carpentry work; women pull and transplant rice
seedlings, harvest and winnow the rice, tend gardens, make sugar, manage
the household, and care for the children. In general men are accorded
higher social status than women.
Social organization beyond the nuclear family has historically
been weak in Cambodia and the situation has been exacerbated by the
social upheaval of the last 25 years. According to Bit (1991)
Cambodian society has not developed any other social institutions or
groups beyond the family structure which might facilitate the concept of
collective social responsibility. For example, Cambodia has no
tradition of associations, volunteer groups, trade unions or other
groupings of people coming together for a common purpose. Consequently
the family, and to some extent the village, offer the only avenues for
cooperation and group identity.
Social Sectors
Health
Health care facilities and trained medical personnel are woefully
lacking in Cambodia, especially in the rural areas. 2 Malaria, dengue
fever, and diarrhea are common illnesses, and Cambodia has the highest
rate of tuberculosis in the world (250 persons/100,000) (World Bank,
According to the World Bank (1992), the ratio of population to
physician in Cambodia is 12,800:1 and there is one hospital bed for
every 1,440 persons.
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1992)
. There is significant localized malnutrition and a high
susceptibility to illnesses in general due to inadequate sanitation
facilities and widespread ignorance about basic hygiene. Infant
mortality in 1989 was 160/100,000 births (Ross, 1990). This already
bleak picture of the health sector is made worse by man-made tragedy:
Today Cambodia has the highest proportion of physically disabled people
in the world due to injuries from mines. According to the 1992 World
Bank report on Cambodia, 350,000 people have been permanently disabled
due to mine accidents and 2,500 more are added to this grim legacy each
year from mines that remain from previous wars or are newly laid in the
ongoing struggle between the government and the Khmer Rouge guerrillas.
Education
The education system was decimated during the social upheaval
precipitated by the Khmer Rouge, though considerable quantitative
progress has been made in recent years
. The current primary school
network covers all of the country except the northeast region which is
sparsely populated. In the late 1980s the total estimated primary
school enrollment was 1.3 million with 369,500 students at the secondary
level. According to World Bank (1992) statistics, the overall primary
school enrollment rate is 82% but there are wide disparities between
Phnom Penh (95%)
,
provincial centers (70%)
,
and rural areas (30%)
.
Fortuitously, the government has assigned top priority to the
improvement of the primary school system. Despite gains in the
quantitative dimension, serious qualitative problems persist: a largely
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untrained and dispirited corp of teachers, abysmal facilities, a formal
and often irrelevant curriculum, insufficient materials and equipment,
and high wastage, especially among girls. The literacy rate is
approximately 70% but this too fails to reveal serious disparities
between urban
-rural and between genders. The low rate of literacy among
females is especially significant given their demographic prominence.
Economy and Industry
In tandem with other sectors, economy and industry are attempting
to rise from the ashes. 83% of the labor force work in agriculture,
fishing, and industry. The main crop is paddy rice of which 1.2 million
hectares were under cultivation in 1989 (Ross, 1990) . Despite the
relatively fertile soil in the plains, agricultural development is
hampered by either too much or too little rain and the inefficient (if
not detrimental) irrigation system put in place during the Khmer Rouge
period. Industry accounted for a meager 5% of Cambodia's GDP in 1985,
down from 19% in 1969, and continues to be concentrated in the
processing of agricultural commodities such as rice, fish, wood, and
rubber (Ross, 1990) . The industrial sector has been very slow to
recover because of lack of power and raw materials. The dearth of
foreign exchange also seriously curbs Cambodia's ability to escape its
economic doldrums. Significantly, Cambodia has never developed an
entrepreneurial class, preferring- - like its neighbor Thailand- -to leave
business matters largely to its ethnic Chinese population.
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Religion
Theravada Buddhism is the state religion of Cambodia, claiming the
allegiance of 95% of the population. Before 1975 there were more than
4,000 wats (temples or pagodas) and as many as 100,000 monks. In 1989
it was estimated that there were 3,000 functioning wats and
approximately 8,000 monks (Curtis, 1989) Buddhism began as a reaction
to the more austere doctrines of Hinduism and as an attempt to reform
them. The two religions in fact share many tenets, including karma
(fate)
,
samsara (rebirth)
,
and the desire to be released from suffering
( dukkah ) by achieving nirvana
. Theravada Buddhism requires that each
individual take responsibility for his/her own actions and omissions,
and encourages people to improve their karmic lot (resulting in a better
rebirth) by following moral doctrines and through performing meritorious
deeds. Merit making occupies a central position in the religious
psychology of the people inasmuch as it provides a form of cosmic
insurance
.
Since its arrival in Cambodia, Buddhism has provided the warp for
the weaving of most of Cambodia's cultural fabric. On the social plane,
Buddhism performs an important integrative function, especially in rural
communities. The wat is the social, psychological, and often physical,
center of the village, and has historically been the only social
institution outside the family. Traditionally, schools were held in the
temples and the monks provided the training, but only for boys. While
3As many as 50,000 monks were killed by the Khmer Rouge and more
than half of the wats were destroyed, desecrated, or put to other use.
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few schools continue to be housed in „ats, much of the social an<J
recreational life of rural villagers continues to revolve around the
tempie through its cycle of festivals. Tradrtionally, villagers defrned
themselves with respect to the ties that bound them to a particular
temple, and many would call themselves "servants at the feet of (such
and such) a pagoda" (Ponchaud, 1989, p, 170). Even today the temple and
the monks who live and work there are the prime catalyst in mobilizing
the energy of the community they serve.
Prominent Cultural Values
Given the way in which Buddhism permeates Cambodian society and
culture, it is worthwhile to briefly examine the major values that
define Cambodia and its people. In offering a thumbnail sketch one runs
the risk of oversimplification; the aim, however, is not to provide an
exhaustive analysis of Cambodian cultural values but to paint with broad
strokes in order to provide a backdrop for the analysis of the case
study in Chapters 7 and 8. What is particularly significant is that
Buddhism, which is the prominent source of Cambodian identity,
undergirds and gives sanction to the major societal and cultural values.
As mentioned previously, given the early Indian roots of Cambodian
society with its Brahmanism and rigid caste structure, Cambodian society
is hierarchical and this, of course, influences social relations.
Cambodians identify themselves in terms of the position of status they
occupy in reference to others. Different rules and privileges accrue
according to one's rank in society. Personal security is found in
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knowing what is expected of oneself, and there is little sense of
ambiguity (Bit, 1991). Further, codes of behavior stress one's position
m society and the expected behavior in relationships to others; terms
of address and language patterns reinforce this.
The hierarchical structure of Cambodian society is most clearly
manifest in the form of patron-client relations. Starting from the
monarch in early history,^ and down through the different levels of
society, the weaker and less powerful require the help and protection of
the more powerful to which they in turn pledge allegiance. Both sides
of the patron- client relation view the power-based relation as an
inherent obligation, and in this manner further assure the acceptance of
the stratified social order. Patrons are expected to lead, teach,
educate, and provide material and security needs and, in return, the
clients pledge unwavering loyalty. The relation is clearly one of
superior/inferior authority and power: The proper role of the patron is
to explain and to clarify what is expected of the client. The
implication for leadership is that a leader does not draw out
suggestions or involvement by the clients in searching for alternatives,
but mandates and decrees. 5 Consequently, there is a strong
undercurrent of authoritarianism in Cambodian society. There are two
basic classes -- those with power and those without power- -and Cambodian
society values acceptance of the given order as the path to a satisfying
^Significantly, monarchs added the suffix "varman" ("protector") to
their names which implied their responsibility to protect the people in
exchange for the their loyalty.
5Bit (1991, p. 70) concludes from this that there has historically
been very "little support for grassroots types of participation which
approximates democratic ideals."
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existence. As such, it does not encourage original thought focused on
either personal development or innovation in the society at large (Bit,
1991) .
Significantly, people with power in Cambodian society are not
often compelled to maintain their power through force; instead, it is
accepted with equanimity by the powerless, owing largely to the Buddhist
doctrines of karma
,
samsara
,
and merit
-making described previously. in
other words, it is believed that people have power because they were
meritorious m their previous existence. A person's status in present
society is not so much a reflection of present day behavior and
worthiness but is the outcome of meritorious actions in the past and, in
turn, behavior in the present life determines where one will stand when
one returns in the next life. Asian scholar Lucian Pye (1985) makes the
following differentiation between Asian and Western expectations of
power: Asians tend to view power as an acquired status whereas
Westerners emphasize accountability and responsibility in decision-
making. Bit (1991, p. 69) applies this to the context of Cambodia:
Cambodians view their leaders as achieving their status
based on their personal qualities of merit ... Power resides
in the personality, not in the office they hold.
. .A leader
can be perceived as strong and deserving if he 'takes care
of' his immediate followers. Cambodian culture makes clear
that power serves a protective function; the effective use of
power need not be for utilitarian or collective purposes for
the common good
.
Within this framework, there is little ground upon which to criticize
abuses of power. Charges of corruption or nepotism are largely muted in
Cambodia where the underlying assumption is that rewards are distributed
unequally according to one's store of previous merit and place in the
hierarchy. This, according to Cambodian scholar David Chandler (1992)
,
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has bred in Cambodian society a "widespread acceptance of the status
quo (p. 2) . A correlate of this is that historically these Buddhist
doctrines not only sanctioned vast differences between rich and poor,
educated and uneducated, but also "served to justify social inequality
and injustice" (Thion, 1993, p. 98)
.
6
Not surprisingly, therefore, there is a strong streak of
"fatalistic resignation" (Ponchaud, 1989, p. 172) to injustices in the
Cambodian psyche. Ponchaud recalls a mother of twelve children of whom
9 died from mistreatment under the Khmer Rouge, and whose husband was
also killed, stating quite stoically, "I do not hate the Khmer Rouge.
Such was our karma" (p . 172) . Just as people do not question the right
of the powerful to have and to exercise power as they please, so also
people do not resist or retaliate when they are on the receiving end of
injustice from the exercise of that power.
When the doctrines of karma
, samsara (rebirth), and merit-making
are joined to the further Buddhist doctrine of impermanence
-- that what
is is a veil of illusions - -what emerges is a perceptible lack of concern
to transform the world, to change the existing order. Part of it is the
individualism Theravada Buddhism encourages. Ponchaud (1989) concluded
from his intimate and lengthy interactions with Cambodian peasants that
"notions of the commonweal or of collective responsibility at a class or
6See also Spiro (1970)
,
who maintains that the doctrine of karma
sanctioned inequality. Ponchaud (1989), a Roman Catholic priest who
lived in Cambodia for many years, concurs: "More than any other
religion, Buddhism lent itself to being viewed as 'the opium of the
people,' justifying all social inequalities through the karmic doctrine
that continues to permeate deeply the Khmer mentality: poverty and
misery are the fruits of sinful actions committed in previous lifetimes,
just as wealth and well-being result from merits acquired in the past"
(pp. 171-2) .
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national level are almost totally absent from Buddhist doctrine" (p.
172). Bit (1991) concurs with this interpretation in suggesting that
Buddhism, as practiced in Cambodia, makes one solely responsible for
one's own status in life with little regard for the plight of others.
The focus on past and future gives little incentive to take action which
might improve one's immediate circumstance or better present societal
conditions
.
At first blush, the above thumbnail sketch of prominent cultural
values in Cambodia conveys the distinct impression of a valuational soil
which is uncongenial to the notions of development and change. Indeed
many Asia scholars point to Buddhism as being inherently anti-
developmental and this is the prism they use to interpret the relative
underdevelopment in the region. For example, referring to Southeast
Asia in general, Gunnar Myrdal (1971) observes that Buddhism "has
contributed to rendering (society) rigid and resistant to change" (p.
50)
.
While this interpretation contains a considerable germ of truth,
how does one explain the significant level of development attained by
Thailand, which shares very close family resemblances with Cambodia's
cultural and valuational heritage?
Perhaps Cambodian values are not as monolithic as assumed. Bit
(1991) refers to the "contradictions" in Cambodia's cultural values:
"Buddhist teachings of loving compassion exist side-by-side with social
patterns of greed, corruption, and abuse of human rights, and physical
brutality" (p. 15)
.
If one examines Buddhist merit making in closer
detail a possible explanation emerges. There are basically two kinds of
merit available to the laity: direct contributions to the maintenance
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of the Sanqha (order of monks), and religious self-discipline.
According to Tambiah ( 1968 ), che first form of merit-making has been
consistently held in higher esteem (and "worth") by the laity. 7 Thus
it is not unusual for even the most corrupt official to acquire merit
through making financial donations to the local temple and, in doing so,
improve his karmic balance for the future. This "flexibility" in the
Cambodian values profile provides a window of opportunity for redefining
some of the cultural values described here in ways that are more
amenable to the goals of development.
Historical Background
Many of the cultural values described in the preceding section
were radicalized and taken to the absolute extreme by the Khmer Rouge
regime (1975-1979), a period which has profoundly influenced the psyche
of the Cambodian people. In order to better understand the Khmer Rouge
and their cataclysmic restructuring of Cambodian society, it is useful
to briefly trace the historical antecedents that gave rise to that
regime. Cambodian history falls into several easily identifiable
periods which will be used to structure this brief excursion.
7Tambiah is reflecting upon Buddhism in Thailand but his analysis
is equally applicable to the situation in Cambodia. Tambiah (1968, p.
68) ranks acts of merit from the highest and most popular form,
financing the building of a wat
. to the lowest and least popular,
strictly observing the five precepts of Buddhist discipline.
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Early History: Beginning to the Fall of Angkor ( 1431 )
Cambodia traces its origins to the kingdom of Funan, believed to
have been established in the third century A . D
. near the Mekong Delta in
present day southern Vietnam (Curtis, 1989) . This was a highly
prosperous state in which Indian institutions co-existed with Mahayana
Buddhism. The first unified and distinctly Khmer polity to emerge after
Funan was Chenla, which established its capital in Angkor near the Tonle
Sap Lake in present day Siem Reap. Descended from the rulers of an
Indian civilization, the Cambodian monarchy is generally dated from the
time of King Jayavarman II (801-850) who returned from exile in Java.
The foundations of Khmer culture and political traditions date from this
period (Ross, 1990) . The Khmer state reached its zenith during the
Angkor period under the rule of King Suryavarman II (1113-1150) and King
Jayavarman VII (1181-1219)
,
referred to as "the Golden Age" of Khmer
civilization. The magnificent temple complexes that still stand in the
area of Siem Reap attest to the splendor and power of Cambodia during
this period. During this time, the territory of Cambodia expanded to
encompass significant portions of present day Thailand and Vietnam, as
well as parts of Laos and Malaysia. However, the ambition and vanity of
the kings during this time brought on a hasty decline: The massive
financial cost of building the Angkor temples and the serious siphoning
away of human resources in the form of corvee labor to build the
temples, eventually bankrupted the empire. In 1431 Angkor was sacked by
the Thais and the country slipped silently into oblivion.
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The "Dark Ages"
:
1432-1887
Little is known of the period referred as the "Dark Ages" in
Cambodian history, except that it was a lengthy period of economic,
social, and cultural stagnation. It was also a period of increasing
subjugation to their neighbors, Thailand and Vietnam. During this time
Theravada Buddhism gained a stronger foothold while the influence of
Hindu cults and Mahayana Buddhism dissipated significantly. By 1603 a
Cambodian king was put on the throne as a Siamese (Thai) vassal and by
the 18th century Cambodia was a "backwater buffer state" existing solely
on the suffrage of its increasingly powerful neighbors (Ross, 1990, p.
xxvii)
. By the beginning of the 19th century, Cambodia was wedged
between two hostile neighbors who exercised a form of "dual suzerainty"
(Curtis, 1989, p. 12) . Most historians agree that if the French had not
intervened in Cambodia and set up a protectorate in 1863, Cambodia may
very well have ceased to exist.
Scholars have been led to underscore the changelessness of
Cambodian society because of the stagnation of this long period and the
internal inertia it spawned in subsequent years. The murals and bas
reliefs on the temples at Angkor depict basically the same attire,
technology (pots, sickles, ox carts, etc.), art forms, and social
structures that one finds in present day Cambodia, suggesting nearly a
millennium of relatively undisturbed continuity. While Chandler (1992)
disputes this "myth of changelessness," 8 he does suggest that "inertia
8Chandler enumerates several "major transformations" as evidence of
the dynamic rather than static nature of Cambodian society (pp. 2-11)
.
Significantly, however, nearly all the changes he mentions took place as
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seems to be characteristic of rural society- (p. 2 ) and that
-it is
unlikely that certain elements of Cambodian life and thinking,
especially in the countryside, have changed a great deal since Angkorean
times (ninth to mid- fifteenth centuries) or even over the last few
thousand years (pp. 10-11)
. These admissions appear to support the
description of prominent cultural values described previously.
The Colonial Period: 1887-1953
The French protectorate that was established in 1863 was
solidified to the point where in 1887 Cambodia became a colony of France
and was amalgamated into the French- dominated "Union Indochinoise
"
(Curtis, 1989)
. Although the facade of the monarchy continued, the king
had little actual power; additionally the French abolished slavery,
stationed officials in the countryside, and codified land ownership.
During this time the colonial bureaucracy expanded rapidly with the
French holding the highest positions and importing Vietnamese to fill
the lower rungs because of the widespread perception that the Cambodians
were too passive and incompetent. This, of course, rankled the
Cambodians and deepened their resentment toward the Vietnamese. The
French did little to improve the village -based economy and, adding
insult to injury, levied heavy taxes on the peasant population which
were the highest per capita in Indochina at the time (Seekins, 1990)
the result of violence and force. This leads one to make the important
distinction between generic change (which can be progressive or
regressive, productive or destructive) and development, which has
positive implications. This distinction will be especially important
when examining the Khmer Rouge period in the Cambodian experience.
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In 1941
In 1930 this sparked a rebellion that was summarily put down.
Norodom Sihanouk was placed on the throne as a figurehead; he was
selected by the French over the natural successor to the throne because
Sihanouk was considered to be more pliable. In the ensuing years this
proved to be both true and untrue. In 1946 the absolute monarchy was
abolished and m the following year a constitution was introduced which
permitted popular political activity (Curtis, 1989) . As Cambodian
nationalist sentiment increased and France waded deeper into the
conflict in Vietnam (and therefore could not attend as well to matters
in Cambodia)
,
there was increased movement toward independence from
France, which was granted in 1953.
The Sihanouk Years: 1954-1970
The Sihanouk era is viewed by many as the beginning of progressive
deterioration in Cambodia, the sowing of the seeds that gave rise to the
genocidal Khmer Rouge regime. Seekins (1990) describes the Sihanouk
years as a period of "unbridled greed and corruption" with a foreign
policy that was inspired "more by opportunism than by the desire to
preserve national independence"; he also accuses Sihanouk of being a
"promoter of the worst sort of patron-client politics" (p . 26)
.
During
this period Sihanouk dominated Cambodian politics and ruled atop a
highly authoritarian and centralized government. His political party,
the "Sangkum, " which he had started in 1955 upon his abdication of the
throne to his father in order to be more politically active, adopted a
very conservative interpretation of Buddhism which openly justified the
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social and economic injustices that were dividing the
Sihanouk nationalized the banking, foreign trade, and
industries as a way to reduce foreign control over the
this aim was largely achieved, what also resulted was
country
.
insurance
country
.
a form of
In 1963
While
" crony
socialism" (Seekins, 1990, p. 30)
Paradoxically (from a Western point of view but not necessarily
from a Cambodian perspective), Sihanouk, the god-king turned politician,
was immensely popular with the people, especially the rural peasants.
This was in part because of his many forays into the countryside to talk
with the people and to give them provisions of food and other gifts.
More importantly, perhaps, Sihanouk was adept at underscoring the glory
of Khmer traditions and in fanning a sense of nationalism, particularly
among the rural segment of the population. Repeatedly in speeches,
Sihanouk remarked that "We are a people deeply attached to the
traditions bequeathed to us by our illustrious ancestors" (cited in
Osborne, 1994, p. 3). Overlaying Sihanouk's popularity, however, was a
deteriorating domestic situation. In response to rampant corruption, a
brief insurrection occurred in the northwestern city of Battambang in
1967, which was summarily thwarted.
On the international scene Sihanouk masterfully steered Cambodia
clear of involvement in the escalating war in Vietnam through forming
a ii^-ances with most of the main players in the region; often, however,
the alliances were contradictory. By the mid-1960s this delicate
balancing act began to go awry. Allowing the Chinese to ship arms
through the port of Kompong Som, permitting Vietnamese to encamp in the
border regions, and turning a blind eye to U.S. flyovers, made a sham of
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As the 1960s drew to a
the Cambodian neutrality Sihanouk trumpeted,
close the general populace, especially the intellectuals and the urban
elite, became disillusioned with Sihanouk. Many people, though
apparently not Sihanouk himself, saw the writing on the wall.
Coup d'etat and Civil War: 1970-1975
In March, 1970 when Sihanouk was making state visits to China and
the Soviet Union, a general in his military, Lon Nol
,
deposed him in a
successful coup d'etat, with encouragement and support from the U.S.
Immediately the Khmer Republic was established with Lon Nol granted
emergency powers. This changing of the guard was greeted with initial
enthusiasm and the hope for genuine democracy, but the enthusiasm
quickly evaporated when the people saw that the new government and its
leaders were equally self-serving, corrupt, and oppressive. The basic
structures remained the same but with new faces. Because of the highly
publicized atrocities of the subsequent reign of terror of the Khmer
Rouge, the civil war that was waged during this period between the
Republic and the Khmer Rouge, is often overlooked. According to most
estimates, approximately half a million people perished in the internal
fighting during 1970-1975.
At the same time, Cambodia was being increasingly drawn into the
widening war in Vietnam. Between 1969-1973, U.S. B-52 bombers carpet-
bombed the Cambodian countryside seeking to destroy North Vietnamese
supply lines and troops, especially along the Ho Chi Minh Trail.
Military analysts report that 540,000 tons of explosives -- the equivalent
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of 120 of the nuclear bombs dropped on Japan-
-were dropped, and
casualties numbered in the vicinity of 700,000. Two million peasants
abandoned their homes and rice paddies to seek refuge in the capital
city Phnom Penh (Curtis, 1989) . This seriously disrupted the production
of rice and the economy in general. In one of history's many ironies,
the population of Phnom Penh, which by the mid-1970s had swelled to
nearly three million, survived only because of rice and food airlifted
to the city by the U.S. As the country continued to slide further into
chaos and anarchy, the backdrop was in place for the infamous Khmer
Rouge to assume center stage in Cambodia. 9 The enormity of its impact
on Cambodia today at every level warrants examining the period in some
detail
.
Cambodia Self-Destructs: The Khmer Rouge (1975-1979)
On April 17, 1975 the communist guerrillas who had defeated the
disorganized and demoralized army of the Khmer Republic, entered Phnom
Penh. Given the situation at the time, most people in the beleaguered
city welcomed their new leaders. However, the people's hope was very
short-lived as they soon came to realize that, not only was the war not
over, but that they were to be their liberator's next victims. Thus
began "Year Zero," the grimmest period in Cambodia's already tortured
9Several analysts, including William Shawcross (1979), contend that
the relentless bombing by the U.S. and the massive destruction left in
its wake, contributed significantly to the rage felt by the Khmer Rouge
and may have intensified their genocidal madness.
history. Upon entering Phnom Penh and seizing control of the country
the Khmer Rouge embarked on what Curtis (1989, p.14) has referred to as
a "grotesque social experiment ... three years, eight months and twenty
days of unspeakable cruelty.
"
Overview
The population realized immediately that radical changes loomed on
the horizon. Whereas previously Sihanouk had fanned national pride in
Khmer traditions and stressed the continuity of the people with their
historical roots, the DK proclaimed ominously that "over 2,000 years of
Cambodian history have ended" (cited by Chandler, 1992, p. 209)
.
11
They envisioned a totally self-sufficient Cambodia achieved by
accelerated agricultural production that would propel other sectors of
the economy. The DK sought to transform Cambodia not by improving or
building upon what was already present in the culture but by replacing
what they saw as impediments to national autonomy. From their point of
view, this entailed obliterating the country's entrenched and corrupt
1
0
Only two years later in 1977 did the Khmer Rouge identify their
regime as "Democratic Kampuchea" (hereafter, DK)
.
1
^The leaders of the DK were Pol Pot (formerly Saloth Sar)
,
Ieng
Sary, and Khieu Samphan. While studying in France in the 1950s, they
formed The Paris Student Group, a radical Marxist student organization.
Khieu Samphan (the present day "nominal leader" of the DK) was reputed
to be particularly brilliant; his dissertation at the University of
Paris entitled "Cambodia's Economy and Industrial Development" set forth
many of the policies pursued by the DK when they seized control twenty
years later. One of the more curious and unsettling aspects of this is
that these obviously well-educated and presumably cultured and
cosmopolitan individuals plotted and implemented such brutal and
inhumane policies.
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patrimonial hierarchy and reconstructing from the rubble an egalitarian
and revolutionary society. With Marxian fervor, the DK maintained that
the rank and file in Cambodia had always been exploited and oppressed
and that, liberated by the revolution, they would take charge of their
own lives and become the collective masters of their nation. However,
the destruction spilled over into every sector of society and eventually
brought the country to its knees.
In light of the historical and political context at that time, the
indignation harbored by the DK against the Lon Nol regime and U.S.
interference in their internal affairs is understandable. However their
methods were seriously flawed and, in many cases, barbaric. Reflecting
upon the revolution from the standpoint of strategy and implementation,
Jackson (1989) described the DK as having "applied untried revolutionary
theories with an appalling literalism that left room for neither
pragmatism nor compassion" (p. 4) . Adopting a doctrinaire approach to
dependency theory in the form of a rabid and often paranoid quest for
self-reliance and autonomy, the DK implemented a radical restructuring
of Cambodian society that very nearly led to the extinction of the
society itself.
The DK moved swiftly. A DK spokesman (probably the leader, Pol
Pot) at one point remarked that the revolution was "a new experience,
and an important one for the whole world, because we don't perform like
others. We leap (directly to) a socialist revolution, and swiftly build
socialism. We don't need a long period of time for transformation"
(cited in Chandler, Kiernan, and Boua, 1988, p. 36). In taking this
approach the DK were ignoring the advice of the sagacious Chinese leader
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Zhou Enlai who had implored the DK leaders in 1975 to learn from China's
radical Great Leap Forward in the late 1950s which had been a total
disaster. The Chinese Cultural Revolution a decade later met a
similarly unfortunate fate.
The DK revolution, which had its ideological roots in radical
Marxism, Stalinism, Maoism, and the more anarchistic dimensions of
Fanon--but which took these antecedents to their furthest extreme-
-
proved to be disastrous as well. 12 Estimates vary as to the extent of
the toll of human life during the DK regime. Chandler (1992) suggests
that approximately one million people (one in seven) died as a result of
DK policies and actions. According to Amnesty International, 20% of the
population died from unnatural causes during this time. The data led
Seekins to conclude that the revolution "was easily, in proportion to
the size of the country's population, the bloodiest in modern Asian
history" (p. 51). Not surprisingly, perhaps, the word "blood" appears
more often in the DK anthem than in any other political anthem in the
world
.
The Modus Operandi
Remaining eerily silent about exactly who they were, the DK began
the forced evacuation of all the cities, which they considered to be
bastions of corruption and Western decadence. Phnom Penh was the first
to be evacuated, and no one except a few municipal workers were
12For insights into the ideological underpinnings of the DK
revolution, see Jackson (1989) and Quinn (1989)
.
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permitted to remain. Hospitals were emptied and the entire population
of nearly three million staggered out toward the countryside, fanning
out in different directions. Food and medical attention were inadequate
for the mass relocations, and approximately 3,000 people died from the
evacuation of Phnom Penh alone (Seekins, 1990) . All provincial towns
were also forcibly evacuated, and rural dwellers were often uprooted to
other areas, so that nearly the entire country was on the move. At the
same time, the DK began rounding up and executing anyone associated with
the previous Lon Nol regime. The families of these men were also
eliminated in order to prevent lingering resentment afterward. As a
result, many people feigned being peasants in order to escape certain
death. Over time the executions took on a frenzied nature as anyone
with an education was regarded a potential threat and was eliminated.
Owning a pair of eye-glasses invited certain death. Thousands of
teachers, physicians, engineers, and other technical experts were
executed. Driven by their xenophobic paranoia, the DK carried out mass
executions of entire villages of people with non-Khmer origins. 13
The DK operated anonymously, identifying themselves only as
"Angkar, " an abstract concept, very Orwellian in character, meaning "The
Organization," with connotations of power from "above". 14 Angkar ruled
with strict discipline and through instilling fear: anyone who
13For example, an entire Cham (Muslim) village of 2,000 people was
exterminated in one day. In what has become known as the "Killing
Fields," many mass graves have been unearthed, some having as many as
16,000 corpses.
14Bit (1991) observes that the DK operated with complete secrecy to
keep the population hostage under the belief that danger was everywhere,
nameless, faceless, and ever present.
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questioned or resisted was put to death. The entire country was
forcibly collectivized. In terms of administrative and geographic
structure, the country was divided into seven zones (phumipheak ) which
were further broken down into 32 administrative regions ( dombon )
(Chandler, 1992) . The lowest unit of control was the krom (group) of
10-15 nuclear families whose activities were closely supervised by a
three-person committee. People were divided into "new people," former
urban dwellers who were viewed as enemies of the state and were given
the most difficult work and the least amount of food, and "old people,"
the former peasants who were looked upon more favorably but still
suffered terribly. By keeping the population on the move and under
constant surveillance, the DK were able to maintain rigid control.
Further, by undernourishing and overworking the population, they insured
that resistance would be minimal. Perhaps as many as half a million
people died from starvation, exposure, and overwork.
The policies of the DK were draconian: In the name of national
autonomy and economic self-reliance, all private property was abolished;
children were taken from parents or, if permitted to remain with their
parents, were brainwashed into spying on them; forced marriages were
commonplace; religion was prohibited and many temples were destroyed or
used for other purposes; thousands of monks were killed, a ghastly
sacrilege given the respect monks are traditionally accorded; all forms
of currency and trade were abolished; foraging for food and eating
privately were punishable by death; schools were closed and often
destroyed; Western medicine was prohibited, and physicians who did not
flee the country or successfully disguise themselves as peasants were
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executed; machinery was abandoned, and people replaced draft animals in
the fields (Mysliwiec, 1988) . All formal institutions of traditional
society were abolished in order to erase every trace of Cambodia's
corrupt and colonial past. In 1978 DK leader Pol Pot, speaking to
Yugoslav journalists, summarized the modus operandi of the revolution:
We are building socialism without a model. We do not wish
to copy anyone; we shall use the experience gained in the
course of the liberation struggle. There are no schools,
faculties or universities in the traditional sense, although
they did exist in our country prior to liberation, because
we wish to do away with all vestiges of the past. There is
no money, no commerce, as the state takes care of provisioning
all its citizens. The cities have been resettled because
this is the way things had to be. Some three million town
dwellers and peasants were trying to find refuge in the cities
from the depredations of war. We evacuated the cities, we
resettled the inhabitants in the rural areas where the living
conditions could be provided for this segment of the
population of new Cambodia. The countryside should be the
focus of attention of our revolution, and the people will
decide the fate of the cities. (Cited in Evans and Rowley,
1984. p. 179)
As the revolution wore on, it began to feed on itself: Owing to
divisions within the DK, Pol Pot embarked upon a series of purges within
his own ranks. Thousands of former DK officials and their families were
interrogated, tortured, and executed. The genocide museum in present
day Phnom Penh, Toul Sleng, a former secondary school turned into a
torture center, is a grim memorial to this phase of the revolution. In
this particular facility, approximately 20,000 former DK officials and
their families were tortured and eventually killed. Toul Sleng came to
be regarded by the remaining Cambodian population at that time as "the
place of entering, no leaving" (Chandler, 1992, p. 218) . It is reported
that only six of the 20,000 people who were taken to Toul Sleng
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survived, because they were of use to the executioners. 15 By this time
the revolution had begun to exhaust itself
End of the Nightmare: Liberation by the viet-nameBP
The end of the revolution was hastened by the DK' s ill-advised
decision to wage war with Vietnam. Beginning in 1977, Cambodia
instigated numerous border skirmishes with Vietnam which further
depleted material and human resources, and diverted attention from
internal needs. Eventually, in late 1978, a Vietnamese - leaning faction
of the DK, with the assistance of Vietnam, invaded Cambodia and by
January 7, 1979 marched victoriously into Phnom Penh. On January 11,
1979 the People's Republic of Kampuchea was established with Heng
Samrin, a former DK general, as President. Despite their traditional
antipathy toward Vietnam, the people of Cambodia heaved a collective
sigh of relief.
The new government faced nearly insurmountable odds in getting the
decimated country back on its feet. There were neither currency nor
financial institutions; no markets; virtually no industry; no
electricity; no public transport system; no postal system; virtually no
clean water and sanitation facilities; and the education system was a
15According to Chandler (1992) most of the people tortured and
killed in Toul Sleng were totally innocent of the charges brought
against them.
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shambles. The situation in rural areas was particularly dire, as
summarized by Chandler (1992, p. 236) :
Villages had been abandoned or torn down; tools, seed and
fertilizers were nonexistent; hundreds of thousands of
people had emigrated or been killed; and in most areas the
survivors suffered from malaria, shock or malnutrition.
So many men had died or disappeared in DK that in some
districts more than 60 percent of the families were headed
by widows; thousands of widows, whose children had died,
lived alone.
The first relief workers who came to Cambodia in 1979 feared that
Cambodia and the remaining shattered remnants of its population faced
extinction (UNICEF, 1990) .
The Long Road to Recovery: 1979 and Beyond
There is a Khmer proverb, "A journey of 10,000 kilometers begins
with one step." In the face of near hopelessness, the new government
set out on a decade of rehabilitation that was made more precarious by
the lack of resources, the continuing guerilla war, and the military
occupation by Vietnam (Ross, 1990) . One of the first measures the
fledgling government took was to reintroduce collectivization in the
form of "solidarity groups" ( krom samaki ) comprised of 7-15 families
each, as a way to organize the shattered and dispirited population.
16Charny (1992, p. 3) observes that in assessing the damage in the
wake of the DK revolution, it is important to keep in mind that there
were serious weaknesses even before this period (i.e., during the
1960s) . He mentions the following: development had been a largely top-
down patrimonial process under Sihanouk; agricultural yields per hectare
had been among the lowest in Asia; state enterprises had been largely
inefficient; government services were weak and authorities lacked a
commitment to involve the poor in their own development; and there were
no local organizations to carry out development initiatives. The events
of the 1970s, of course, seriously exacerbated these problems.
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While these groups were initially an important force in the
rehabilitation phase when few individuals could stand alone, they
eventually came to be seen as a hangover from the DK period and were
abandoned in favor of individual effort and ownership (World Bank,
1992) . In the meantime, the international community gradually awakened
to the realities of the destruction of Cambodia and for three years
(1979-1982) a massive relief effort to stop the bleeding was
implemented
.
17
During this initial three years significant recovery took place
yet, according to Mysliwiec (1988), the pace did not last beyond that
period. The main reason for this was that in 1983 the U.N. declared
Cambodia's emergency over; immediately an aid embargo was put into place
by U.N. donors due to pressure from the U.S. and China who were smarting
from their military defeats at the hands of the Vietnamese who now
occupied Cambodia. Thus began nearly a decade of international
isolation and denial of assistance, detailed in Mysliwiec' s aptly titled
book, Punishing the Poor (1988) . However, with the assistance of
private donations channelled through international NGOs, the
rehabilitation efforts continued and the achievements by 1989, in the
opinion of Curtis, were "nothing short of remarkable" (1989, p. 18).
Rehabilitation of the political system took place in tandem with
other sectors. In 1987 attempts were made to reconcile the warring
17According to Curtis (1989) $370 million in humanitarian
assistance reached Cambodia during the next three years. 300,000 tons
of food were delivered; clothing, medical supplies, rice seed,
fertilizers, vehicles, equipment, and food were distributed; and more
than 100 health clinics and 6,000 schools were repaired or built from
the ground up
.
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factions. Two years later in 1989 the Paris International Conference
Cambodia was held in order to reach a political settlement but yielded
no fruit due to DK intransigence. After two further years of sporadic
negotiations, agreements were hammered out and the historic 1991 Paris
Peace Accords were signed by all parties. Of great importance was the
fact that this accord ended the U.N. aid embargo, and opened the doors
to another massive influx of development assistance. In the meantime
UNTAC (the United Nations Transitional Authority of Cambodia, a
contingent of 22,000 civilian and military personnel) was mandated to
strengthen the civil administration of the country and to oversee free
and fair elections in May, 1993. The elections were held without
disruption, a new government was formed, a new constitution was drafted,
and a constitutional monarch-
-the resilient Sihanouk- -was put on the
throne. However, despite these positive developments, the country still
faced (and continues to face) seemingly intractable problems on every
level, not the least of which is the continuing presence of the DK as a
destabilizing force. 18
Cambodian Trauma: Implications for Development
The Cambodian people have been traumatized by the last 25 years of
their history. Families have been splintered; countless people
witnessed the murder of family members and now live not only with the
horrific memories but also with guilt for having survived. Refugees who
18As of this writing in February, 1995, the DK continue to foment
discord and disunity in Cambodia, and are a serious obstacle to the full
recovery of the country.
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have resettled in the country also experience feelings of guilt and are
often the object of resentment on the part of those who did not flee.
Communities have been fragmented and in many ways the social fabric has
unravelled. Most significantly, the people's confidence in their
ability to put the pieces back together has been seriously shaken. The
ways in which this trauma has affected the personality and values of the
people are profound, and have a direct bearing on the country'
s
prospects for reconstruction and development. Yet to date little
attention has been focused on the psychological and cultural aspects of
the trauma on the people, though these dimensions are being increasingly
discussed in the expatriate development community in Cambodia. One
useful resource is Bit (1991)
,
who explored the psychological dimension
of Cambodia's recent experience. This work is especially pertinent
because it is written by a Cambodian who, although not often a direct
participant in what transpired, understands the implications of what
happened better than any outsider. Much of what he has written was
confirmed by the author's own experience and thus will be cited often in
the present discussion.
Father Ponchaud (1989) makes the rather startling claim that the
DK revolution bears the stamp of Khmer culture. "In a certain sense,"
he writes, "it could be said that Angkar adopted for its own use certain
prevailing social customs, pushing them to extreme form" (p . 152)
.
Closer examination reveals that this assessment may be correct.
Cultural values such as authoritarianism, abuse of power, and
resignation in the face of fate define much of Cambodia's recent
turbulent history. In many ways, these values still persist in extreme
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form and it is worthwhile examining how the cultural values have been
influenced by the recent trauma, and what the implications are for
development today.
The effects of fear are clearly observable. Relationships have
changed and families are no longer intact and supportive as before. The
serious undermining of trust at nearly every level of society has
seriously frayed the social fabric. Bit (1991, p. 105) refers to a
protective suspiciousness" having crept into the Cambodian personality.
Suspicion between villagers, between friends, even between family
members, abounds. Sometimes spouses do not confide in each other
because they are not sure which way the political winds will blow and
what they may one day be held accountable for. Bit (1991) contends that
there is little risk-taking and, instead, a status quo of compliance and
self -protection
. When people are afraid they become rigid and
inflexible, and retreat to the broadest common denominator. "Cambodia,"
writes Bit, "has not developed a consciousness in support of basic human
rights which might encourage citizens to engage in constructive
criticism on social issues" (1991, p. 107). Mysliwiec (1988) agrees
that Cambodians have difficulty in making decisions and in criticizing
the system constructively for fear of future consequences.
A direct outgrowth of the breakdown in trust and social cohesion
is a lack of solidarity and sense of the common good. The lack of a
sense of collective responsibility discussed previously has deepened
considerably. Charny (1992, p. 4) reports a mid-level official in the
Cambodian Women's Association as stating categorically that "There is no
solidarity in Cambodian villages," a comment echoed by another
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development aid worker, Sonnois (1990) . Mysliwiec (1988) supports this
observation in stating that forced labor by the government since 1979
has bred resentment and cynicism by the people toward cooperative
efforts. Thion (1993) recounts how any kind of regulations or attempts
at organizing brings the epithet of "Pol Potism"
. The author's
experience on the CVDP project repeatedly reinforced this view.
Clearly the Cambodian people's feelings of personal efficacy have
been damaged by the events of recent years. The element of resignation
in Cambodian cultural values examined earlier has been deepened by
extended periods of unmitigated powerlessness and vulnerability. One
manifestation of this is that many Cambodians find it irrational to
think beyond immediate survival (Charny, 1992) . There is little
forward-thinking, little confidence that with hard work, things can
change. This has tightened the ratchet of passivity and dependency on
the part of many rural villagers who lack the capacity and inclination
to problem- solve together and take charge of their own development. As
Bit (1991, p. 4) observes, "The disarticulation and insecurity within
Cambodian villages have made community mobilization for development
activities difficult."
The implications for development are serious. Fear exerts an
enormous drag on Cambodian culture in stifling initiative to undertake
cultural innovation and operates as a means of social control (Bit,
1991) . Moreover, the tendency toward conservatism, the disinclination
toward openness and risk-taking, and the reluctance to criticize, are
clearly inimical to the dynamics of change and development. If
innovations are undertaken, they are likely to be simply grafted onto
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old patterns without yielding genuine, productive change (Chandler,
1992) . Further, given the inherently participatory nature of
development, the fact that the sense of collective responsibility has
been undermined is unfortunate: "The lack of norms which would promote
a sense of collective responsibility has a direct impact on the ability
to initiate progressive change with a focus on benefits for the culture
as a whole" (Bit, 1991, p. 31) . A further problem for the prospects of
development of the Cambodian society and culture is that no basis exists
in the Cambodian experience for healthy conflict-resolution and problem-
solving. According to Bit (1991)
,
compromise or reconciliation of
^iv®rgent views have not historically characterized Cambodia's approach
to change; instead, "Problems, whether on a personal or cultural level
are addressed by the use of power, by seeking the intervention of
another more powerful patron, or by splitting off in a new direction or
creating a new alliance" (p. 33)
.
These factors have inhibited
Cambodians from developing a process of productive, incremental change.
Finally, the state of anomie, or alienation caused by the disintegration
of social mores threatens the health of the foundations of Cambodian
society and inhibits the expression of the sort of creativity and
forward-looking needed for development. While these cultural values and
effects of trauma were initially "impediments" to change, they also were
the substratum of tradition from which rural Cambodians, as insiders,
projected meanings and interacted with development outsiders in the CVDP
project with a view toward forging extensions and redefinitions of their
views and values. How this process evolved, driven by the CHDD
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articulated in Chapters 3-5, will be described in concrete detail in
Chapters 7 and 8
.
—
Agenda—for Rehabilitation and Reconstruction (1992)
The signing of the 1991 Paris Peace Accords opened the door for
international assistance to enter Cambodia, and catalyzed research into
the needs and priorities of the country. As a prelude and background to
describing the CVDP project, which comprises the case study of this
dissertation, the development priorities and principles articulated at
that time are worth brief examination. These are drawn from several
sources that exhibit considerable agreement (Bit, 1991; Charny, 1992;
World Bank, 1992; World Bank, 1994) . 19 Not unexpectedly, the needs
that were identified and the guidelines for action that were articulated
took into account the problems and difficulties described in the
previous discussion.
First, it was clear that, given the events of the past 25 years,
the development process would not start at zero but at a deficit. It
was thus important that the areas which incurred the most damage be
given priority- - rural areas. The World Bank reported that the turmoil
of the past 25 years "has perhaps taken its heaviest toll cumulatively
on the rural population, its community and family structures, and
physical assets on which the farmer's livelihood depends" (1994, p. 65)
.
While Phnom Penh and the provincial capitals also had serious needs, it
19The 1994 World Bank Report was researched in 1993 and therefore
in large measure reflects the situation in 1992 as the CVDP project was
being planned.
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was prudent to give priority to the most damaged areas where a majority
of the people lived.
Second, Charny (1992), and the group of international NGO
personnel with whom he worked in drafting their document, underscored
the importance of devising "alternative models" of development to
counterbalance the traditional extractive and growth-oriented model the
government would most likely select to guide its policies. Bit (1991)
also promoted the importance of "new approaches" to community and
institution building to counter the social malaise throughout the
country. Further, relating to the social dimension, Charny (1992)
called for "new development strategies" and the development of community
structures to support them, including training of the leadership.
Interestingly, however, these sources offered few insights on what those
new models, approaches, and strategies might look like apart from the
broad principles outlined here.
Third, these new models and strategies needed to involve new
approaches to change. Bit (1991) emphasized the need for Cambodians to
develop the attitude that real, productive change is essential because
"Cambodian society has developed in ways which thwart opportunities for
incremental social change" (p. 66). 20 Importantly, the change needed
20The problem here is at least two-fold. As developed earlier in
the discussion of prominent cultural values, endogenous change has not
characterized much of Cambodian history. As Thion (1993, p. 97)
observes regarding Cambodia, in a society in which the present is fixed
and development or mobility were reserved for future existences,
"Theoretical or speculative intellectuality, which presupposes a
possibility of change in the present human condition through deeper
understanding of the immediate world, found no ground in which to grow."
The other problem, of course, is how recent events in Cambodian history
deepen the disinclination toward risk-taking and change.
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to be promoted in ways that corrected the traditional coercive, power-
driven approaches to change that defined Cambodia's history. Bit
relatedly called for the development of problem-solving approaches that
are egalitarian and open instead of rooted in the exercise of power by
those best in a position to affect outcomes. This would hopefully
unleash "new creativities" (p. 154) and genuine change that was
integrated into Cambodian life. Finally, Bit recognized that in order
for genuine change and development to emerge in the contemporary
Cambodian experience, Cambodians needed to develop a capacity for self-
evaluation and critique. Development projects needed to help facilitate
and inculcate these skills in the people as part of an overall
development strategy.
Fourth, in terms of underlying values, Bit (1991) recommended that
development initiatives promote processes at all levels that are
democratic and open. Charny (1992) reiterated the call for facilitating
community organizations that flourish in an atmosphere conducive to
democracy and equitable development. Without the capacity for open and
honest dialogue on issues that are of pressing concern, the ability of
Cambodian society to undertake social and technical innovations and
changes was considered very limited. Development initiatives, therefore
needed to promote dialogue, openness, and a sense of solidarity as a way
of healing the deep wounds that scarred the country at almost every
level
.
Fifth, outsiders were encouraged to help design and implement
development initiatives that were sustainable (Charny, 1992) . This
entailed taking the "risks" of designing new development strategies that
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were appropriate to the context, and encouraging the development of
models for local management of the resource base to meet community
needs. Outsiders were encouraged to work with insiders to put into
place problem- identifying and problem-solving processes that could be
managed by the Cambodians themselves on an ongoing basis with a view to
the long term. Development initiatives that set up "parallel structures
for the provision of assistance" (p. ii) were discouraged; instead,
working through existing Cambodian structures-
-or helping to establish
the emergence of new indigenous development organizations and
institutions-
-was encouraged. An important element of strategy was to
include enough income generating or cost - recovering mechanisms to make
development viable in the long run.
Sixth, as part of the concern with sustainability, development
initiatives were called upon to empower local people. Much of Bit's
(1991) book (as the title The Warrior Heritage implies) is about power:
its uses and abuses in Cambodian history. Power was to be seen as a
vital ingredient of personal efficacy to which everyone had a right, and
not the exclusive right of a privileged few. One suggested way to
increase personal power at the grassroots level was to design
development initiatives that relied on the input of the beneficiaries
themselves
:
With massive foreign assistance now suddenly available, care
must be taken to provide this assistance in ways which
nurture the development of self-help approaches to rebuilding
the community. Otherwise, aid will reinforce a culture of
passivity and dependence. (Charny, 1992, p. 4)
The World Bank (1992) reinforced this perspective in suggesting that,
while external support will be needed for some time, much will also
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depend on Cambodia's capacity to mobilize and develop its own resources.
An important strategy of empowerment (and sustainability) was referred
to as "capacity-building" (World Bank, 1994), and was seen to "depend
heavily on enhancing community participation." People's participation
in both the planning and implementing of development initiatives was
high on the Bank's agenda: "Experience has shown that, to be
successful, productive and social infrastructure projects must be
planned and carried out with the active participation of the local
people" (p. 49)
.
While there were fears that this might slow down
implementation at first, analysts at the World Bank were confident such
approaches lead to "better ownership and greater success." An important
strategic correlate to local organization building was to emphasize
training for people with organic links to local communities instead of
focusing on government employees whose commitment to particular
communities is limited. Village - level leaders needed to be trained to
facilitate community development activities and to implement self-help
projects (Charny, 1992) .
Seventh, much of the above implied that development initiatives
needed to work toward reconciliation (Charny, 1992) . Mistrust and
mutual suspicion were seen to "permeate Cambodian society" (p . 16),
undermining the bedrock conditions for development. NGOs , on the other
hand, were considered to be in a unique position to nurture a healing
process as "guarantors of mutual respect." Bit (1991) agreed that
outside aid workers were respected by the Cambodian people and could
therefore be "mediators" where trust and communication had broken down
between insiders. Outsiders, Bit contended, could effectively
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facilitate cooperative efforts between Cambodians which would not occur
otherwise-
-outsiders could be a "bridge" for promoting productive
communication and understanding between the fragmented parts of
Cambodian society which, over time, would enhance the prospects of
consensus-building and trust. Without a sense of solidarity and
community spirit it was doubted that genuine development could take
root
.
Eighth, and in summary, Cambodia was seen to need development
initiatives that would promote just and equitable development.
Development outsiders were considered able to introduce cleavages into
traditional ways of thinking which accepted inequalities and injustices,
as a way of affecting changes in values. One way to achieve this would
be to focus on vulnerable groups in society (Charny, 1992)
,
for example,
women, female heads of households, the disabled, aged, and internally
displaced. NGOs were seen to have a particularly strong record in
dealing with these "marginalized" groups and, given the dominant role
women play in Cambodia today, there were obvious pragmatic reasons for
directing attention to their needs. From a strategic point of view,
interventions could not target only the social and emotional needs of
the vulnerable groups but also needed to address their economic needs as
well. Bit (1991) observed that people who are at a subsistence level
cannot create the psychological climate for fostering democratic
traditions and personal freedom. What was needed in Cambodia, he
claimed, was an egalitarian approach to income generation that gave
opportunities to more people, especially the most vulnerable.
Development interventions needed to help correct economic imbalances
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because those who had economic power could not be counted upon to
redress those inequalities.
Case Study: The Cambodian Vil lage Development Prn-jor^
It was within this context that the Cambodian Village Development
Project (CVDP) was implemented. The project was conceived, proposed,
and planned during 1991-1992 by a group of graduate students and faculty
at the Center for International Education, University of Massachusetts
at Amherst. The ongoing desperate situation in Cambodia and the
interest and experience the students had in Southeast Asia catalyzed
them to propose a project in Cambodia that would be receptive to the
needs of the people there. In May a fact-finding team spent a week in
Cambodia exploring potential sites and learning guidelines from the
funding source PACT/USAID. During this time it was decided that the
khum (commune) of Trapaing Chan in Boribo district, Kompong Chhnang
Province would serve as an appropriate project site. 21 The grant would
be administered through the NGO, PACT (Private Agencies Collaborating
Together)
,
which would form a consortium of seven organizations as part
of its CCOP (Cambodian Community Outreach Program)
,
22 The proposal for
the CVDP was submitted in June, 1992, approved in late August, and
implementation in- country was scheduled to begin in early October and
2
1
The site was proposed by a member of the Cambodian-American
community in Amherst; it was, in fact, her home commune.
Although administrative and technical support for CVDP was
provided by the Center for International Education, funds were
channelled through the University of Massachusetts Foundation. For this
reason the project in Cambodia was known by the acronym UMF
.
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run for 18 months, with the present author as the Field Director. The
project proposal will form the basis for the introduction to the project
in this section. 23
Premises and Purpose
The CVDP proposal was written with a clear understanding of the
problems confronting Cambodia; it started by acknowledging that Cambodia
was faced with the "full range of elemental needs." The fact-finding
trip confirmed that "at the rural level there are serious problems with
flooding, particularly during the past harvest season, lack of potable
water, child care, personal safety, sanitation facilities, and a
scarcity of food, money, equipment, education resources and functioning
community organizations" (p. 2) . Perhaps most significant was the last
element in the bleak characterization: the lack of village- level
organizations to deal with the influx of aid resources entering the
country after the signing of the 1991 Paris Peace Accords. Parallels
were drawn with the situation in Bangladesh two decades previously:
(T)he influx of massive amounts of foreign aid and expertise
has the potential to contribute to the confusion and disruption
of Cambodian communities. A deluge of relief is entering the
country without local structures prepared to receive it. This
situation resembles Bangladesh after 1972 which resulted in
an increase in the cycle of dependency for that country, (p. 2)
23The author wishes to acknowledge colleagues who played major
roles in planning and writing the CVDP proposal: Hollyn Green, Bob
Miltz, Phyllis Robinson, Don Robishaw, and Mainus Sultan. Linda Abrams,
Anna Donovan, and Barbara Gravin- Wilbur played important auxiliary-
roles .
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By the late 1970s, foreign relief agencies in Bangladesh acknowledged
the importance of recruiting local co-workers in developing indigenous
organizations to oversee and manage the development process at the local
level. The indigenous organizations were given modest funding and tools
to organize the rural poor to build their own development organizations.
Accordingly, CVDP was designed to address the following three
problem areas in Khum Trapaing Chan: (1) local leaders lacked training
in community development and organization; (2) community-based
organizations (if they existed at all) lacked skills and experience in
planning and implementing village - level projects in such areas as
health, education, sanitation, and child care; and (3) villages lacked a
structure for cooperating with each other to address common needs and
problems. Clearly the fragmentation of rural life, as described
previously, was targeted as a major area in need of rehabilitation if
genuine development processes were to take root. Khum Trapaing Chan was
deemed an appropriate site because the four villages of the commune had
the basic structure for developing community programs and a leadership
that encouraged some village involvement. 24 The primary purpose of the
project was "the preparation of rural Cambodian communities to be able
to assess and articulate their needs, organize, plan and problem solve
p / Clarity about terminology is important. Khum is translated
"commune" in English but has few of the connotations normally associated
with the word in English. Khums are clusters of villages loosely joined
through administrative structures. Most khums are made up of between 3
and 10 villages (phums ) . Phum means "village," and these vary in size
from 100 to 200 families. Khum Trapaing Chan is comprised of four
villages: Trapaing Chan (the "flagship" village with the school,
temple, health clinic, etc.), Sanlong, Kandal, and Kbal Domrey. Each
village is comprised of approximately 180 families, for a total khum
population of 3,600 people. A profile of Trapaing Chan, the project
site, concludes this chapter.
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for themselves at the local level, and define and manage aid that
addresses their self - identified needs" (p . 2) . The project would
provide training and support to facilitate this process. The CVDP
project, therefore, had a clear process focus where "people building"
took precedence over the building of physical structures or the
provision of material inputs, both traditional images and expectations
of development. The latter were considered important but were
nevertheless by-products of the process which was the primary focus. As
will become clear as discussion of the project proceeds, the values of
participation, empowerment, beneficiary ownership, and sustainability-
-
all largely alien concepts to the villagers- -were the pillars that
supported the entire project edifice.
Beneficiaries
The CVDP project had several levels of intended beneficiaries.
The ultimate beneficiaries were the 3,600 people of the entire khum .
with a particular focus on the women, elderly, and children. More
immediate beneficiaries within this target population were village level
volunteers (VLVs) who would be given intensive training in community
organizing and development skills. This group would compromise a "cadre
of outreach workers who would interact with their communities to
contribute skills in needs assessments, facilitate problem-solving, help
sustain community organizations and begin a network of community
development leadership" (p . 5). A further level of beneficiaries would
be the community organizations and committees formed and trained by the
327
VLVs to carry out specific village- identified projects. Finally, the
3,600 khum members would benefit over time by the existence of a
community
-based problem-solving and development process that channels
their needs, ideas, and issues into an organized system of decision-
making and action. They would also benefit directly from the village-
identified projects that would be implemented throughout the project as
the "raw materials" for the exercise of community organizing by the VLVs
and newly formed development organizations.
Objectives and Outputs
The broad goals of the project emerged from the analysis of the
major problems and needs articulated during the fact-finding trip: (1)
To train a leadership group of male and female village level volunteers
(VLVs) in community organizing; (2) to assist in the development of
village level organizations; (3) to provide assistance and seed money
for village- identified and village - implemented projects; and (4) to make
the initial steps of connecting the four villages of the khum through a
federation of leadership groups trained in community organizing skills.
If the second and fourth are combined, the major project interventions
centered on the following areas: training, organization building, and
implementation of small-scale development projects. As the CVDP project
evolved, two further dimensions became explicit goals of the project:
building a model of integrated rural development at the commune and
village levels which would later be disseminated to a broader audience,
and preparing to transfer the locus of project control from expatriates
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to Cambodians in anticipation of a two-year extension of the project
beginning March, 1994. This "Cambodianizing" of the project was
considered important for sustainability and replicability of the
project's approach.
Given the above, the anticipated end of project situation was one
m which the four villages of the khum were formed into "a federation of
community organization action groups." Moreover,
the member villages will have identified some of their
immediate needs and initiated the necessary steps to meet
these needs. They will have the problem-solving tools and
inter- village network in order to initiate and sustain their
own process of problem identification and action. Further,
they will be trained in management skills to provide
administrative support for ongoing and future development
projects, (p. 5 )
It was believed that, if the project staff could effectively link the
khum with external development expertise and resources, the commune
could continue its development in a sustainable manner and that the
entire model could be replicated meaningfully in other khums
. A process
approach, it was believed, could be transferred to any development
context
.
The specific objectives and outputs were listed in the proposal
(pp. 7 - 8 ) as follows:
Objective 1 :
To include all segments of the population in generating specific,
meaningful, information about the community and its needs as a
basis for development efforts.
Outputs
:
* Baseline survey of village and needs assessment that
includes all segments of the population as informants and
in information analysis.
* Field manual that describes the data collection process.
Objective 2 :
To train Cambodian field staff counterpart trainees and village
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Outputs
:
* A cadre of at least six VLVs in each village who have
requisite knowledge and skills in needs assessment;
project planning, management, monitoring, and evaluation;fundraising and aid systems; current and future village
needs and interests.
* Training manual for VLVs based on the project experience.
Objective 3 :
To facilitate VLVs' efforts in building or improving existing
community organizations within the Trapaing Chan Khum.
Outputs
Two or more viable community organizations actively
engaged in community development activities in Trapaing
Chan
.
One or more similar community organizations established in
the other three villages.
Objective 4 :
To support community organizations in establishing small-scale
development projects with seed money, training, and advice.
Outputs
:
* Completion by community organizations of at least two
successful communi ty
- based small-scale development
projects
.
* Technical bulletins describing each project with
guidelines for replication in other villages.
Objective 5 :
To expand the village development model to the three other
villages of the Khum, creating a federation of community
organizations between the villages.
Outputs
:
* Regular meetings of representatives of each of the four
villages in two or more cross - community organizations.
* A manual describing the federation process and presenting
examples of guidelines for cooperating organizations.
Objective 6 :
To assist the federation to serve as an umbrella organization for
other community organization projects in the region.
Outputs
:
* Three or more workshops for district community leaders
conducted by the federation to assist them in adopting and
adapting the khum development organization model and
process
.
* Final report which summarizes the khum development
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process, materials and guidelines for organization and
action
.
The stated objectives and outputs exemplified many of the values
and principles that provided the rationale for the CVDP project. The
objectives were decidedly oriented toward process, with the primary
outputs being aspects of the process itself and the material products
being largely secondary. The design of the project was intended to be
emergent, with substantial openendedness in terms of the exact nature of
the physical outputs and how they would be achieved. One of the primary
objectives was reconciliation, of helping insiders restore the trust,
good-will, and cooperative spirit that existed a generation ago and
beyond. And, finally, the objectives and outputs stressed capacity-
building: facilitating the emergence of new leadership structures or
rehabilitating existing structures; encouraging new leadership,
especially among women, who had been traditionally deprived of such
opportunities; and transferring the responsibility of ownership of
development processes to the indigenous organizations so that they could
continue the work on their own when the project left. Importantly,
before any of this could take place, new understandings about
development and the process of change in people's values and practices
needed to be reached. This process provided ample opportunity to
operationalize the CHDD on which the project was based.
Proposed Implementation Plan and Strategic Considerations
The project proposal outlined briefly the plan of implementation.
A significant amount of importance was attached to an initial "hanging
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villages and
out" phase in which the field team would walk around the
introduce themselves and the project, and simply be with the people and
learn about their daily struggles, their aspirations and needs. This
was an important strategy for trust
-building
. During this time an entry
project of establishing a social care center on the temple grounds would
be completed and would serve as a social and psychological center for
much of the project's subsequent work. The participatory nature of the
work itself would allow for the field team to begin the search for VLVs
to introduce the needs assessment and baseline survey to be
conducted during this initial entry phase.
Ten young villagers (eventually seven men and three women) would
be selected as VLVs, and the needs assessment process would then be
implemented, beginning with a training for the VLVs followed by house-
to-house data collection for approximately three weeks. The assessment
was to be limited to one village, Phum Trapaing Chan, comprised of
approximately 180 households, because the initial phase of the work
would focus on constructing a prototype of the development model which
would then be replicated in the other three villages. A particular
focus of the assessment was to learn about the needs of the typically
"silent" segments of the population such as women, widows, the elderly,
and children. After data were complied, focus groups would be formed as
forums for discussing the data for further amplification, clarification,
and action-planning. It was anticipated that focus groups would be
formed in agriculture, education, health, and women's issues. Further
training would be held for the VLVs in development, participation, group
process, and shared leadership with the hope that these initially
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unfamiliar and philosophically incongruous dimensions of development
(ideological innovations) would be adopted. The VLVs would then serve
as community catalysts in their respective villages in overseeing the
development of priority village-level projects. The project field team
would provide modest amounts of seed money for these projects and would
assist by providing their own expertise or by bringing in the expertise
of others. Training would then focus on the more technical aspects of
small project design, planning, implementation, and monitoring.
Training in areas such as health, education, and agriculture would
continue throughout the CVDP project in order to upgrade the
professional skills of those working in each area and to provide better
services to the villagers in general.
As the small projects continued to be carried out in Phum Trapaing
Chan, the VLVs would begin forming a development organization in each of
the other villages to take on the responsibility of ongoing needs
assessment, project identification, planning and implementation. In
effect, much of the initial work which focused on Phum Trapaing Chan
would be replicated in the remaining three villages of the khum. As the
community organization in each village matured, steps would be taken to
unite the organizations into a federation, an umbrella organization to
oversee activities in the entire commune. Training and support in the
federating process would be provided by the project field team. Upon
the formation of the federation, several federation- level projects would
be implemented by the federation leaders with the input of the people.
At this point training would focus on accessing outside development
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resources as the project neared the end of its first funding period of
18 months.
Several important aspects of strategy were implicit in the
implementation plan and are worth highlighting briefly. First, the
proposal acknowledged the need for openendedness and f lexibility-
- the
need to "factor local and national changes into the framework" of the
project design. Project staff would try to play a self - critical role
throughout the project in "assessing its own activities within the
uncertainties" of Cambodia. Therefore, monitoring and evaluation- -both
formative and summative - -would be undertaken to measure both how well
intended goals were being achieved and how unanticipated benefits and
costs may have resulted from project activities. The villagers
themselves would participate in these critical assessments of the
project's work.
Second, a key strategy, as touched upon briefly, was "hanging
out": being with the people at the beginning, learning about and from
them, and gaining their trust. The project proposal recognized "the
paramount need to build trust and rapport ... The years of trauma the
Cambodian communities have experienced make trust -building especially
important for program success" (p. 7) . The project would undertake a
healing mission and try to help the villagers to develop a process
through which they could work through the suspicions, disagreements, and
misunderstandings that threatened their ability to take charge of their
own development.
Third, capacity-building through the transfer of knowledge, skills
and abilities was a key component. The project proposal at several
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junctures referred to the importance of training and support activities
with an aim toward nurturing self-reliant and sustainable development
processes and the "eventual dissolution" of the field staff's role.
Forming linkages with other development aid organizations, both
international and Cambodian, was a further important aspect of the
capacity-building strategy.
Fourth, implied in all the above was the quest for sustainability.
In many respects, if the work of the project was not sustainable, it had
no raison d'etre. The aim was to mutually construct and leave in place
development organizations at the khum and phum levels with the capacity
to assess needs and to plan projects and implement them through
accessing development resources both inside and outside the community.
The project proposal also stressed the importance of developing a model
of village development that could be replicated, not only in the
villages of Khum Trapaing Chan, but in neighboring khums , indeed
anywhere in Cambodia. The terms "sustainability" and "replicability"
were repeated throughout the proposal
.
Fifth, the project distinctly targeted women and other vulnerable
groups. The project had a very clear "intention to include the voice of
women in project planning, implementation and evaluation. . . Widows,
single heads of households and mothers of injured children must be
included in project development" (p . 7). Monitoring and evaluation of
the project, moreover, would "stress the importance of including women
at every level of project development and of close tracking of the
degree to which women are involved as actors and beneficiaries in
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development" (p. 14). The desire for equality and justice at all levels
would animate the project's initiatives and interventions.
Sixth, the project proposal underscored the reality of cultural
relativity and the need for the field team to be sensitive to the myriad
issues that would arise in this connection. Particular mention was made
that project interventions would be based "upon a sensitivity to the
local culture" (p . 16) and would empower the villagers as full actors in
the development drama. Of specific concern was the cultural relativity
existing between the Western concept of organizational development and
the Khmer idea of samaki (unity)
. The proposal acknowledged
continuities and discontinuities between the two and that "The key to
success of indigenous organization-building is combining the strength
and compatibility of the outsider's notions of organization with the
efficacy of traditional methods" (p. 6). Beyond expressing the
project's desire to be culturally sensitive, this approach illuminated
the project's overall modus operandi in bridging the many gaps in
understanding that lay ahead.
Seventh, a key element of project strategy, mentioned in passing
with reference to capacity-building, was helping to forge linkages
between Khum Trapaing Chan and neighboring khums and district and
provincial departments. It was deemed important that the villagers open
themselves to the outside and view their own development as interlocking
with other pieces of the larger development puzzle. There were obvious
implications for empowerment and sustainability in this strategy. This
assistance would take the form of helping the villagers plan projects
jointly with other organizations with expertise the CVDP field team
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lacked, bringing in local specialists to provide training in raising
chickens or caring for cows, and mediating closer relationships between
village leaders and district and provincial officials. By way of
conclusion, given its goals, objectives, and strategic considerations,
the CVDP project was an appropriate response to the agenda for
Cambodia's rehabilitation and reconstruction described earlier in this
chapter
.
Actual Project Implementation
Few proj ects - - few good ones, that is- -are implemented precisely as
planned. While much of the actual implementation of the CVDP project
followed the broad goals, objectives, and intended outputs of the
original design and implementation plan, some significant changes were
made in the course of carrying out the project. First, due to internal
difficulties the original field team disbanded after two months, and the
project experienced a lengthy field team re-formation process. This
disruption compromised the important "hanging out" phase and delayed
implementation while a new field team was re-assembled. A positive
benefit of this difficulty, however, was the opportunity to revamp the
field team based upon what the project had learned to that point, so
that the project could assemble an effective field team. The largely
Cambodian team that emerged from the process would play a major role in
successful project implementation and the future direction of the
project
.
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A second major change resulted when the field team concluded that
centering attention on the VLVs was not an effective strategy. The
major problem was that the villagers selected to become VLVs were too
young and inexperienced to take on their anticipated role. Field staff
knew this was a potential problem but had little choice but to go
forward with the individuals selected by the khum leaders. After
several months, however, it was clear that the VLVs commanded too little
respect to be the engine to drive the CVDP development approach. In
response, the field team decided to work more with existing leadership
structures and this, over time, led to the formation of the KDC (Khum
Development Committee) which planned and oversaw all development
initiatives at the khum level. The KDC was comprised of the khum
leader, each phum leader and their associate, some VLVs, monks, achars
(lay temple leaders), teachers, health workers, and rank and file
villagers. A cross-section of the khum population was sought in terms
of age, gender, occupation, social position, and leadership experience.
The formation of this organization marked a significant turning point in
the project.
A third alteration in the project design emanated from the second.
In working more with existing leadership structures, the flow of the
original project design needed to be reversed. This was because more
organizational structures were in place (albeit nearly dysfunctional) at
the commune level than at the individual village level, meaning that it
made better sense to start with the "federation, " the umbrella covering
all four villages, and then move toward forming PDCs (Phum development
Committees), in each village. Beyond this, centering most early project
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initiatives in one village caused resentment on the part of the other
three villages.
Consequently, the KDC was formed first. By working initially at
the khum level and identifying the project with a broad sampling of the
population and the leaders and, importantly, with the most trusted
members of the community-
- the monks and achars--a solid base was built
for work at both the khum and phum levels. After several months of
implementing projects at the commune level -
-proj ects like a khum rice
bank, school renovations, health clinic repairs, wells and latrines on
public grounds- -the KDC broke apart into its component parts with the
representatives from each village (the phum leaders and their
associates) being the nucleus around which other village members joined
to form a PDC in each village. Training was delivered to the PDC groups
on both the ideological dimensions of development at the village level
and, subsequently, small projects were carried out by the villagers with
the guidance of the PDCs and the assistance of the CVDP field team. 25
Projects at the phum level included cow banks for the neediest widows,
credit schemes, day care centers, and family gardening initiatives.
Ongoing activities included training in health, agriculture, and animal
care, skill development, literacy classes, and women's groups.
25The project produced three major manuals which have been made
available in English and Khmer to the development community in Cambodia.
The manuals, in the order in which they were produced, were entitled
"Assessing Needs and Strengths in the Cambodian Village Development
Context," "Training for Development in Rural Cambodia," and "Training
for Developing Village - Level Projects".
26Details of implementation, specific projects and training
sessions, and problems that were encountered will be discussed in
Chapters 7 and 8, and are therefore kept to a minimum here.
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By the end of the project cycle in February, 1994, the end-of-
project expectations had been achieved, albeit in ways that deviated
from the original plan. The KDC continued to meet on an as-needed basis
to oversee ongoing khum level initiatives like making a new round of
rice loans to neediest villagers from the rice bank, issues relating to
the school and health clinic, and for dealing with development issues at
the phum level that required broader khum level involvement. The PDCs
were the locus of most activity by the end of February, meeting weekly
to implement self - identified development initiatives with the assistance
of the field team. Serious efforts were being made by the field team to
transfer the skills needed so that the PDCs and the myriad sub-
committees (cow bank, rice bank, and credit scheme) that had been formed
in each village could operate autonomously as the project began
preparations to move its base of operations to neighboring Khum Chak
during the two-year project extension. Some PDCs made greater strides
than others toward becoming self-sustaining organizations but it was
clear by the end that each village had viable organizations that could
carry on the work of development, with an umbrella organization at the
khum level to oversee the entire process.
Staff development within the project field team took on an
important dimension given PACT'S mandate to turn the project over to
Cambodian -American and Cambodian leadership at the end of the first
project cycle. The learning undertaken by the Cambodians proved to be
an important output of the project's work as they took on increasing
responsibilities and planned for assuming project management. The
reciprocal learning process they experienced (being trained and training
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others) contributed to the swift pace with which they deepened their
understanding of development and how it is best facilitated in Cambodian
communities
.
Implementation Timeline
In order to better appreciate the flow of the CVDP project through
time, it is useful to delineate the sequence of project activities in
the form of a timeline. The CVDP project started in October, 1992 and
ended its first funding cycle in February, 1994. The sequence of events
was as follows:
Oct ' 92 Training of field staff in US; travel to Cambodia
Nov Set-up in Kompong Chhnang; first meeting in Trapaing
Chan with head monk; first community meeting; "hanging
out
"
Dec "Hanging out"; planning needs assessment; change in
personnel
Jan ' 93 Needs assessment training (Tl) ; begin data gathering
Feb Data gathering and analysis
Mar New field team formed; data analysis and data feedback
sessions in Trapaing Chan
Apr Start projects at khum level
May Second training (T2) ; evacuation to Phnom Penh during
elections
Jun Return to field; finish T2
Jul KDC formed; income generation projects for teachers
and health workers; further khum level projects
Aug Social care center construction
Sep Further khum level projects
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Oct Further khum level projects
Nov Third training (T3) for core of PDCs
Dec PDC formed in each village; income generation projects
for PDCs
Jan '94 Phum level projects
Feb Further phum level projects (continuing for four more
months) ; researcher leaves Kompong Chhnang for Phnom
Penh (continues on project in advisory role for next
eight months)
In Chapters 7 and 8 the major dimensions of a CHDD will be applied
to the work in CVDP to ascertain the extent to which the project
reflected the discourse -practices of a CHDD and the degree to which the
CHDD proved to be an effective discourse to meet the stated goals of the
project and the larger development agenda in Cambodia. Before embarking
on this analysis, however, it would be appropriate, as further
background, to include a description of the CVDP project site and the
target population. What follows is excerpted from a summary of the
needs assessment data contained in the manual produced to document the
. ,
. 27
needs assessment training (Tl)
,
in March, 1993.
27The data were collected only from Phum Trapaing Chan because, as
mentioned previously, the project initially focused on developing a
prototype of the model that would be replicated in other villages.
(This strategy, as noted, changed substantially in the course of
implementation) . In any event, the needs of the other three villages of
Khum Trapaing Chan- - Kandal , Kbal Domrey, and Sanlong- - were very similar
to those of Trapaing Chan, and made it easy for project staff to
generalize about the needs of the khum as a whole.
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Trapaing Chan: A Portrait of the CVDP Site
The village of Trapaing Chan is situated on Highway Five near the
northern border of Boribo District, Kompong Chhnang Province in central
Cambodia. Trapaing Chan is approximately four kilometers from the banks
of the Tonle Sap River, an appropriate distance given the dramatic rise
in water levels during the rainy season. The Tonle Sap River which,
remarkably, carries water into or away from Lake Tonle Sap depending on
the season, is a rich source of fish for the people living near its
banks. The weather in central Cambodia is tropical: monsoon rains fall
heavily during June through October, followed by a cool harvest season,
which gives way to relentless summer heat from March through May. The
people of Trapaing Chan, being primarily rice growers, are at the mercy
of the vagaries of nature. Two years ago the village was inundated with
rains that flooded the surrounding area and ruined most of that year's
rice crop. In stark contrast, last year's dry growing season resulted
in a meager yield. Consequently, despite the appearance of relative
prosperity, the people of Trapaing Chan continue their ceaseless
struggle to meet their basic needs.
Demographics
The most important ingredient in any village is the people who
live there; it is therefore appropriate to begin an analysis of the
needs of the people of Trapaing Chan by briefly examining the people
themselves. There are a total of 866 people living in Trapaing Chan,
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492 female and 374 male. The breakdown of the population according to
age group is as follows: Age 0-5: 171, age 6-12: 219, age 13-19: 69,
age 20-35: 197, age 36-49: 111, age 50-69: 88, age 70 and over: 17.
There are 84 single female heads of households, comprised of 78 widows
and 6 women who never married. In terms of education, adults in
Trapaing Chan (age 18 and over) have had an average of 4.74 years of
formal schooling.
By way of analysis, several interesting realities are represented
in the preceding numbers. First, it is clear that, comparatively
speaking, the age group 13-19 is very small. This is doubtless
attributable to the upheaval during the Khmer Rouge regime and its
aftermath: children presently aged 13-19 would have been born during
1974-1980, a period not conducive to childbearing. Second, the middle
age groups -- 36 -49 and 50-69- -are also comparatively small, probably for
the same reason: these age groups bore the brunt of Khmer Rouge
violence and deprivation. The result in Trapaing Chan is a relatively
young population which includes 390 children under 12 years old- -a
substantial 45% of the total population. The ratio of productive
persons (aged 16-55) to dependents is approximately 2:8, not a healthy
balance. Third, there is a sizable number of single female heads of
households: 84 of the 186 households canvassed exemplified this
situation, an astonishing 45% of all households. Fourth, while most
villagers have nearly completed the five years of school provided in the
khum school, the current large school-age cohort and the large emerging
school-age group will seriously test the capacity of the existing
school
.
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Rice Production
Given the fact that the vast majority of people in Trapaing Chan
grow rice for their livelihood, examining their rice production is a
barometer of the overall state of the community. Because very few
people can grow dry season rice owing to lack of water, most are limited
to one rice crop per year. Not surprisingly, therefore, annual output
is low. In Cambodia rice is measured in tang
, a volume measure roughly
equivalent to 22 kilograms. The subsistence ratio of rice to adult
person required is 10 tang per person per year, children proportionately
less according to age. Thus, for an average family the tang :person
ratio is estimated to be 7:1. According to data collected, the total
reported output of rice in last year's harvest was 3,302 tang and the
total number of people in Trapaing Chan was 866, making for a yearly
tang :person ratio of roughly 4:1. This is clearly below the minimum
requirement
.
On average, villagers experience a shortage of rice 5.8 months of
the year, suggesting that they must find other means to supplement their
diet. Most people deal with this shortfall by buying rice, while others
report they borrow rice despite the terms of repayment being a usurious
100%. Nearly all villagers buy meat or fish when they do not produce
their own or have run out. Given the fact that few, if any, villagers
have a rice surplus, how do they get the cash to buy food? 31% of
respondents replied that they earn money for buying food by growing and
selling vegetables, 18% reported gathering and cutting firewood, and 16%
fishing. Somewhat less often mentioned were laboring for others, buying
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and selling goods, and making palm juice, sugar and wine. Other sources
of income mentioned included weaving palm mats for roofing, sewing, hair
cutting and growing dry season rice near the river.
Material Assets
Through the needs assessment, project staff tried to get a broad
picture of the material assets owned by the people of Trapaing Chan in
terms of land, livestock and other animals, equipment, and
transportation. A vast majority of respondents reported that their land
is of poor (sandy) quality and that they need more water and fertilizer
to be productive. Relatively fewer people own the most coveted
livestock- - cows
,
oxen, water buffalo, and pigs- -while many people tend
ducks and chickens. The most widely owned tools in the village are:
knife, hoe, axe, and sickle. Bicycles, ox carts and, for a privileged
few, motorcycles, are the major means of transportation owned by the
people of Trapaing Chan.
Water
The assessment data and subsequent data feedback sessions clearly
indicated that the need for increased sources of water- -for both
household and farming purposes- -is a high priority need of the people of
Trapaing Chan. An overwhelming number of respondents (95%) reported
that they did not have enough water for household needs. Typical
comments in this regard on the assessment included: "Nearest well is
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200-500 meters away," "Water is of poor quality for drinking," "During
the dry season the wells go dry," and "I could grow more vegetables if I
had more water."
A parallel situation exists regarding water for farming: 98% of
respondents claimed they did not have enough water to meet their farming
needs. A great number of people suggested they need canals or small
dams to get water in and out of their fields; others reported they need
small water pumps to transport water 50-100 meters. Still others
responded that, because the quality of their land is poor, they need
fertilizers in addition to increased sources of water. A nearly
universal sentiment expressed by the people of Trapaing Chan is that
they are very dependent upon good rains during the rainy season; they
fear the "small dry season" during the rainy season, which sounds the
death knell for their rice crops.
Health and Family Planning
When asked about their most pressing health needs, the most common
concern raised by the people was lack of access to needed medications.
The health clinic in Trapaing Chan, modest by even Cambodian standards,
is simply too ill -equipped to meet the needs of the people in terms of
provision of medicines. Also prominent among the health needs of the
people were relief from diarrhea (mentioned by 27% of respondents) ,
post-natal care (11%) and malaria (7%) . Less prominent, but
nevertheless mentioned were fever, TB, hemorrhoids, skin disease, and
heart disease.
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Data from the needs assessment in Trapaing Chan indicated strong
interest in latrines; presently there are only two latrines in Trapaing
Chan, both on the temple grounds. From a total of 179 respondents, 128
(71%) considered latrines to be very important, 19 (11%) important, 11
(6%) somewhat important, and 21 (12%) not important. The assessment did
not measure the people's willingness to participate in the construction
and subsequent maintenance of latrines, a key consideration in deciding
whether or not to pursue the building of latrines.
Family planning is often controversial because it is a personal
matter and cuts across cultural and social mores, gender relations,
economic realities, and people's feelings of personal efficacy. Despite
this complex nexus of factors, family planning is strongly desired by
the women in Trapaing Chan. (Men's attitudes toward family planning
were not assessed.) 76% of female respondents expressed interest in
participating in a family planning program. The reasons they gave were
predictable: they are too poor to have more children, they have enough
children already, or they are too tired and too busy to have more
children
.
At the same time, however, 24% of female respondents maintained
they were not interested in family planning, at first glance a sizable
number. But a closer look at the data reveals that, of the 37 women who
declined interest in family planning, 18 are widows, 10 are too old to
bear children, and three have no husband. This reduces to 6 (4%) the
number of women of child-bearing age who are married and are not
interested in family planning. Reasons offered for not wanting to limit
their children were that they wanted more children, wanted a male heir,
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and needed more children to help with the work. In fact, nearly every
child of sufficient age is vital to the work at home and in the fields,
according to heads of households
.
Gender Roles and Relations
Reaching out to the more traditionally "silent" populations in
Trapaing Chan and giving them a voice was a major focus of the CVDP
project. Women traditionally comprise a sizable portion of this silent
segment; therefore, information was sought pertaining to gender roles
and relations in the village. While it is not easy to separate work
from home in rural life, project staff desired separate windows for
viewing these two domains. First, relating to work roles outside the
home, it appears there are shared tasks as well as tasks that are
carried out more by men, and others more by women. Farming, finding and
cutting firewood, and caring for animals are tasks that are largely
shared between men and women. On the other hand, men tend to do most of
the fishing and the making of palm sugar and wine, while the women take
more responsibility for growing and selling vegetables, and cutting
grass and palm leaves for weaving into roof mats. This breakdown of
work responsibilities outside the home is typical of rural Cambodia.
Turning to work in and around the house, a clear demarcation is
evident. The most often- cited tasks performed by men are repairing the
house, building and repairing fences, repairing ox carts, carrying
water, and cutting firewood. Less often cited were helping with cooking
and child care, making rope and fish traps, and repairing farm
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equipment. The most commonly mentioned household tasks dealt with by
women are cooking, caring for children, cleaning the house and growing
vegetables. Less often cited tasks include caring for animals, carrying
water, washing clothes, and sewing. This breakdown of household tasks
by gender is also consistent with the general pattern in Cambodia.
The data clearly indicate that men play a greater leadership role
in village affairs than women. 79% of respondents affirmed that men
play a more dominant role in the village; another 19% agreed that men
are more prominent in leadership positions but suggested that women can
fill the role if they have the ability. Why are women are so poorly
represented in leadership positions in the village? According to the
men, this is because leadership is typically a male role in Cambodia
(59%)
,
women lack knowledge and ability (31%)
,
women lack leadership
qualities (6%), and women must take care of children (4%). The women's
responses differed dramatically on two points regarding why they are
less visible in community affairs: Women must take care of children
(49%)
,
women lack knowledge and ability (39%)
,
women lack leadership
qualities (8%)
,
and leadership is typically a male role (4%) .
By way of analysis, it appears the men of Trapaing Chan see
community leadership as something of a cultural right, a view not shared
by the women. Further, the women are well aware of how child care
responsibilities siphon away time and energy that might otherwise be
spent in more community participation; the men appear unaware of this
situation or, in any case, fail to acknowledge it. Both men and women
recognize that a major reason why women are not in leadership roles is
that they lack the requisite knowledge and skills for leadership. This
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suggests that in large measure the difference between leadership ability
and non-ability is opportunity-
-opportunity reinforced with appropriate
training
.
There are currently no women's groups in Trapaing Chan.
Previously there were such groups in the village which were quite
politically oriented. The groups undertook tasks such as sewing for
widows and cooking for soldiers, and were recently disbanded when large
numbers of soldiers were demobilized. According to informal discussions
in data- feedback sessions, there is considerable interest on the part of
the women of Trapaing Chan for non-political women's support groups to
give women an opportunity to meet informally and discuss concerns they
have. The proliferation of such groups would help amplify the presently
muted voice of women.
School
From the beginning of the CVDP's involvement in Trapaing Chan, the
villagers have expressed a very strong interest in the project building
a new classroom building for the school. While the project did not
commit to that particular endeavor, it was interested in learning about
the needs of the school and in participating in helping to meet those
needs. To that end, the needs assessment sought information regarding
the local school
.
The needs of the Trapaing Chan school run the gamut typical of
small rural schools in developing countries, encompassing both
quantitative and qualitative dimensions. Regarding the former, more
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physical needs, the most prominent is the need for increased classroom
space. Presently only half of school-age children in khum Trapaing Chan
can attend school even though the school operates both morning and
afternoon shifts. Other high-priority quantitative needs of the school
are repairing existing buildings and upgrading classroom equipment. Of
a more qualitative nature, the most pressing problems are poorly trained
teachers with low morale, no teacher training materials, inadequate or
nonexistent curriculum and teaching materials, and weak community
support
.
Insufficient classroom space is a particularly vexing problem.
Data from the assessment support the contention that many school-age
children do not attend school: 41% of families with school-age children
reported that one or more of their eligible children did not attend
school. Interestingly, however, for nearly twice as many of these
respondents (21), the reason was pragmatic-
-needing the child for work--
rather than the lack of classroom space (12) . A further (9) families
reported their children do not attend school because they cannot afford
the 1,500 riel ($0.75) annual school fee.
Community involvement in the school at Trapaing Chan has been
minimal, according to most respondents. The major reason given was that
people are too poor to donate money and too busy meeting their daily
needs to donate their time. A sizable number of people reported that
they had supported the school financially in the past but could no
longer do so. Because the UMF project sees community involvement in
broader than simply financial terms, the survey tried to assess people's
inclination to be involved in the life of the school in other than
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financial ways. Encouraging signs are that many people expressed
interest in participating in school
- related activities. A sufficient
number are prepared to assist with repair and renovation projects, while
others have indicated interest in helping with fund raising, day care,
maintaining the grounds, assisting teachers, and coordinating extra-
curricular activities.
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CHAPTER 7
THE DISCOURSE DIMENSIONS OF THE CAMBODIAN VILLAGE DEVELOPMENT PROJECT:
CRITICAL HERMENEUTIC DISCOURSE OF DEVELOPMENT EXEMPLIFIED (PART I)
Chapters 3-5 outlined the contours of a CHDD and schematized seven
broad dimensions of CHDD, each comprised of clusters of related
characteristics which will be used to structure this chapter and Chapter
8. The purpose of these chapters is to demonstrate how the CVDP project
exemplified the major characteristics of CHDD at the discourse level.
Like Gadamer s work itself, to some extent the dimensions overlap and
stand in a circular rather than linear relationship. This means that
different glimpses of the same characteristics and dimensions will be
offered as the chapters proceed so that by the end the reader will
hopefully have a clear understanding of the myriad processes, training
sessions, activities, projects, and interventions that comprised the
CVDP project as a whole. In hermeneutic terms, the progressive glimpses
of each cluster of characteristics of a CHDD will give way to a more
complete view of each dimension by the end of the chapter. The purpose
here is to describe rather than to evaluate; the latter will be
undertaken in Chapter 9 along with discussion, caveats, and
recommendations. The sources of information for this chapter are
primarily the researcher's daily field notes, training manuals that were
produced, quarterly reports, the final report, the report of the program
review conducted by the funder near the mid-point of the project,
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project correspondence to the home office, and interviews with leaders
and villagers at the end of the project. 1
Dimension l : Anti
-Method, Pl ay, and "Development Phrnn^cH
CHDD is an approach or orientation toward development rather than a
method in the traditional sense. It eschews the methodological values
of universal ism, prediction, and control in favor of context-dependent,
situated, and emergent goals, strategies, and interventions. Former
development approaches and techniques will be relativized in present
encounters. Further, in contrast to method, CHDD casts development as a
value
-laden endeavor and, therefore, the operative values in each
development encounter will be identified and agreed upon through
dialogue between insiders and outsiders. Interactions between
development players are not controlled by either party but resemble the
non - sub j ective nature of play which opens up creativity and the
possibility of genuine, endogenous change. Development initiatives will
aim to train leaders of communities in the skills of practical
development wisdom (phronesis ) - -the ability to know what to do in a
given situation- -rather than in abstract, technical knowledge ( ep i s teme )
about development.
The researcher, as Field Director, entered the project site in
Trapaing Chan aware that the project plan, as outlined in the proposal,
In order to situate the many activities and initiatives described
in Chapters 7 and 8, and in order to appreciate their relation in time
to each other, the reader is encouraged to refer to the project
implementation timeline in Chapter 6.
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was conceived and written largely in abstraction and therefore needed to
be applied to the actual situation-
- itself a hermeneutic undertaking.
At one point the researcher recorded in his notes that "The proposal is
being interpreted within the present horizon of the actual situation.
You are always balancing the ideal and the real, the desirable and the
do-able" (4/16/93) . The guiding principle of project implementation was
to be flexible, to allow the particulars of the project to emerge from
the interaction between the project team and the villagers.
Against Method: Emergent Project Design
The emergent nature of the CVDP project was exemplified in several
different ways. First, the project's agenda was clearly a process
agenda. The only pre
- specif ied outputs were the organizations (the KDC
and PDCs) that would be nurtured throughout the life of the project.
Unlike traditional development projects, all the particular products-
-
cow banks, credit schemes, rice bank, school and health clinic repairs,
wells, latrines, etc. --were unanticipated and unprescribed and, instead,
emerged through dialogue with the villagers themselves who identified
and prioritized their needs. In the early going, as the project gained
momentum, it became clear that the small-scale projects would assume
more importance than anticipated and therefore a major reprogramming of
the budget was done to reflect this. Further, as mentioned in Chapter
6, the viability of the VLVs was called into question as it became clear
early on that they would not be able to fulfill the role initially
ascribed to them. Being flexible and willing to consider alternative
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approaches eventually gave rise to the formation of the KDC, which the
mid-term program reviewers accurately saw as a "pivotal event" in the
life of the project. Another example of the flexible, emergent nature
of the project was in the inverting of the federation process- -in other
words, starting with the federation, the KDC, because some structures
were already in place at the khum level, and then focusing later on
forming organizations at the individual village level, the PDCs, once
the umbrella organization was functioning smoothly.
In other important ways the CVDP project eschewed the
methodological tendency toward focusing on project plans and time-tables
rather than on the situation and the people themselves. The three major
trainings for VLVs and leaders themselves had an emergent nature. 2
While the broad curricula were devised in advance, project staff tried
to keep daily plans open and flexible so that the previous day's
learnings could be incorporated and built upon in the training the
following day. While this was more stressful and unnerving, especially
for Cambodian staff who were new to such an approach, it was empowering
to the participants who thereby had a hand in planning the training; the
emergent approach also heightened the relevance of each training. The
aim was "to make the training (s) congruent with the approach to
development in general we advocate" (5/13/93)
.
2The three trainings comprised the following: "Tl," the first
training, was delivered to the VLVs only and encompassed the needs
assessment process; "T2" was delivered to VLVs and village leaders, and
covered topics in development, participation, group process, and
leadership; and "T3," also delivered to VLVs and leaders centered on the
more technical aspects of small-scale project design, implementation,
and monitoring and evaluation.
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A corollary of the flexible, emergent, and anti
-methodological
approach of CVDP was acceptance of the fact that the project could not
always center attention on its own agenda and still remain true to its
people-centered principles. In a quarterly report near the end of the
project, this was articulated in the following manner:
The project cannot always lead with its own agenda. Project
staff have learned that, for example, in the case of theteachers and health workers, it has been necessary to raise
morale through helping to meet their material needs beforeimprovements in professional skills and attitudes can takeplace. (12/25/93)
The project encouraged and financed with seed money the designing and
implementing of an income generation project for each of these groups.
By requiring that they pay back the principal amount and an ongoing
percentage of the profits to the KDC
,
which then became a School Fund,
in the case of the teachers, and a Clinic Fund in the case of the health
workers, strides were made toward insuring the financial sustainability
of these projects. Program reviewers looked favorably upon these
"innovative" initiatives. The desire to keep project plans flexible and
emergent was not missed by the villagers, summarized in the following
comment made by one phum leader at the end of the project: "We felt we
were part of making the plan. Yes, you had clear ideas of what you
wanted to do but you always listened to us and made changes in that plan
based on our ideas. This was very new to us and gave us the feeling
that we can help plan our own future." 3
At times it was very difficult to maintain this emergent, non-
traditional approach, partially because of external pressure and in part
3 In this chapter and in Chapter 8,, quotations from interviews have
undergone minimal editing in order to preserve their original flavor.
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due to pragmatic reasons. Regarding the former, the funding source,
although it in theory endorsed the emergent, process - orientation of the
project, was quick to apply pressure on the project to produce material
results despite the time-consuming nature of open-ended village
-based
work. In response to this and to delays caused by the unstable security
situation, project staff capitulated and implemented a cow bank and
credit scheme in Phum Trapaing Chan during the KDC phase, although the
plan had been to save such projects for when attention turned to the
village level instead of the commune level. Not surprisingly, this
caused resentment on the part of the people from the other three
villages, who rightfully felt deprived. The funder, again operating
from a technocratic, urban perspective, "encouraged" the project to
stick to its original time-table and to expand its work pre -maturely
,
even though there had been problems in the early going that could not be
avoided. Fortuitously the project team held firm to its own
perceptions, and rejected this advice. Later, as the project neared the
end of its first cycle and staff began negotiating the two-year
extension, there was further pressure to expand the base of the project
dramatically in order to have more beneficiaries and thereby be more
"cost-effective". Again the project rejected this traditional,
methodological thinking:
It all boils down to what types of ends one values. Why
are four kilometers of road more valuable than four village
organizations that can work together to solve development
problems in their villages? There seems to be an unquestioned
a priori at work here- -that material outputs are more worthy,
more developmental, than people - centered outputs. (8/20/93)
At the same time, in how it envisioned and carried out the initial
needs assessment, the project, on its own accord, lapsed into positivist
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approaches characteristic of scientific method. The project propose!
called for a house-to-house survey to be conducted in order to obtain
baseline data of Phum Trapsing Chan. Despite the project 's rdeology
the contrary, a needs assessment instrument was designed and brought
bear on the villagers in a relatively universalistio way in order to
generate "factual" data, which was then tabulated and used to make
to
to
determinations about the people's needs. While the people were involved
to some degree, focus was primarily placed upon the instrument. At the
time, the researcher noted in his field notes:
It's almost like we are suddenly part of the dominant,
positivist paradigm-
-like we have to christen the project
with a 'scientific' needs assessment in order to prove ourlegitimacy.
.
. Surveys limit the horizon of discussion by
t eir organized format, and make responses predictable because
ey arise within pre
- determined parameters. Surveys too
easily become ends in themselves. ( 4 / 14 / 93 )
^
In fact the researcher was aware of this situation from the
beginning and would have jettisoned the original idea were it not for a
pragmatic reason: it bought valuable time. When the needs assessment
was being conducted the field team was shorthanded. Training the VLVs
to conduct the assessment and then having them gather data for four
weeks enabled the researcher (who, with an interpreter, comprised the
field team for two months) to compile and analyze data while team re-
formation took place. Also, the process of conducting the assessment
was valuable experience for the VLVs if they were to be the vanguard of
the project's work, which was the assumption at the time. However, when
4 In Truth and Method Gadamer decries the use of statistics "which
are such excellent means of propaganda because they let the 'facts'
speak and hence simulate an objectivity that in reality depends on the
legitimacy of the questions asked" ( 1993
,
p. 301 ).
360
the replication of the project model was planned for the two-year
extension, the needs assessment survey was abandoned in favor of a few
well-planned focus groups with villagers, which was believed would yield
equally good, if not better data, utilizing more personal approaches and
a more modest expenditure of time.
Values Clarification
Far from assuming value
-neutrality
,
the CVDP project took
advantage of every opportunity to make explicit its animating values.
This was critical in a culture where there had been a near collapse of
morality and where corruption, graft, patrimony, and nepotism
predominated. In T2 the trainees participated in a role play called
"Duelling Agendas" which was structured around a village meeting in
which they were deciding the placement of wells to be dug in the
village. Every player from the khum leader to the nurse to the local
ogi s t to the recipients and jealous neighbors had their own agenda
which they were pursuing. Only the outside development specialist was
concerned about equity, fairness, and meeting the needs of the most
needy families. Apart from the interest the role play generated in its
own right, after it was played, project staff facilitated a spirited
discussion about the kind of values the CVDP project was based upon and
was trying to promote in Trapaing Chan. These values were clearly
demarcated from the values that would normally predominate in similar
situations in Cambodia. Likewise, in training sessions on participation
and leadership project staff went to great lengths to make explicit
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other values on which the project was based: empowerment, democratic
process, egalitarianism, and the sharing of opportunity and
responsibility
.
Later, in implementing actual projects like well
-digging or
latrine-building these values were further reinforced in practice, and
project staff could clearly observe that they were taking root in how
the groups selected sites for implementation. In other initiatives like
skill training and cow banks for widows the project promoted the values
of giving priority to the neediest and most marginalized of the
population. The cow banks were particularly fraught with potential
se lf ' interest and antagonisms because only ten widows from each village
were initially lent cows (until the cow bore a calf, at which time the
cow was impregnated again and lent to another widow)
. However, taking
the lead from the project, the widows over time were surprisingly fair
and sensitive about who should be the first recipients. With reference
to the selection process in Kandal village the researcher recorded that
"It seemed that the widows really did care about the well-being of the
worst off, that fair play and concern for the less fortunate won out in
this case" (2/9/94) .
Dialogue about just and fair development and concern for the
collective good was intertwined throughout all project interventions and
activities, especially in the weekly KDC and PDC meetings.
Paradoxically, however, there came a time when the researcher wondered
if the project pushed the values aspect to the point where it became
detrimental. In implementing the credit scheme for 40 families in
Sanlong village the project came under fire for showing favoritism
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precisely because it tried to single out a particular segment of the
population, namely the most needy families. The villagers became
suspicious that the project had a hidden agenda and that the process was
being handled unfairly. Trying to hold firm to the project's bedrock
values seemed to be causing problems. When the project team discussed
this, it entertained the possibility that "Perhaps our idealism should
be given up m favor of a simple lottery system to avoid the problems
and ill-feeling that seem to have crept into the credit scheme selection
system" (1/24/94) .
Despite this relatively isolated incident, the project was very
well served by its firmness in maintaining and promoting the values of
equity, fairness, and democratic processes. In an interview at the end
of the project one teacher commented that
The strongest impression the UMF project made was in its
fairness, which is very different from how things are usually
done in Cambodia. In Cambodia, project staff would normally
take money for giving cows or wells or latrines to certain
people, but you did things according to morality which was a
good example for us. This has made a good impression on many
people
.
This sentiment was echoed by a widow who had received a cow and had
participated in the skill training: "The project was not corrupt like
almost everyone with money and power in Cambodia. You didn't favor the
powerful but in fact favored those who needed help the most. This way
of thinking is what Cambodia needs now more than anything."
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The Role of Play
The CVDP project also strove to exemplify processes that were non-
objectifying in the spirit of Gadamerian "play" as a way of achieving
its goals. Project staff, in all its dealings, regarded the villagers
as co-equals with whom they worked together toward a common goal.
Project staff tried to avoid any attitude or approach that would have
led the people to believe they were there to "develop them," which would
have bred passivity and dependence. Instead, the project looked upon
the villagers as full partners in defining their needs and in meeting
those needs through their participation in the KDC
,
PDCs, and specific
project initiatives. In this connection, one phum leader remarked:
"You treated us with respect. You did not look down on us but valued
what we know and can do. This gave us the confidence to join with you
in development."
This non-objectifying and non- subjective orientation was critical
to success in helping new ideas and practices take root in the
villagers, and was therefore a hallmark of training approaches and
project interventions. Training was experiential and drew upon the
knowledge and experience of the participants as co-equals in the
learning process. Project staff were not outsiders who objectified the
participants and disseminated information to them in the form of
"banking education" Freire criticizes (1989b, p. 58). Non- subjective
and non-objectifying interactions took several different forms. During
the needs assessment training and data collection process, two
activities were introduced that were significant in this regard. One
364
was a jigsaw map -making exercise in which the VLVs were paired up and
asked to walk the route on their piece of the map of Trapaing Chan
village and to locate all houses and minor paths. The five pieces were
then assembled and made into a large map which was mounted on the wall
and used to chart progress on the house-to-house surveying. At the end
of the data gathering a photo- writing activity was implemented. In this
case, the VLVs were asked to canvass the village and to capture on film
the major problems and needs, and then to analyze the photographs and
put in writing the problem, its cause, the need, and plan for action to
solve the problem. Both of these activities were tactile, "playful"
activities in which the VLVs interacted with their environment in a non-
subjective and non-objectifying way. The learning that took place, and
the sense of empowerment that accompanied the experiences, were
unmistakable
.
Role plays, as their name suggests, were a key strategy in
engendering the playful processes project staff tried to bring about in
training sessions where new ideas and values were introduced as part of
the innovation process. In addition to the aforementioned "Duelling
Agendas," role plays centered on types of leadership, different ways
people communicate, and issues in implementing small-scale projects. In
each case the aim was to encourage the participants to interact with
each other and with the new ideas and values in a non- subj ective and
non-objectifying way so that the hermeneutic process Gadamer describes
as vital to understanding could come about. Role plays were a favorite
activity of participants in the myriad trainings and were effective in
bringing about the desired innovation process. Another "playful"
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activity in T2 was "Follow the Leader" in which participants were
paired; the "follower" was blindfolded and the "leader" led her
blindfolded partner on a short walk. The roles were then reversed.
This free-wheeling, unorthodox, and clearly enjoyable activity proved an
effective springboard for dialoguing about serious issues of the
dynamics of leading and following, power relations in leadership, and so
on
.
Brainstorming also played a major role in training, especially in
T3, and enabled the participants again to "leave themselves" and non-
self - consciously interact with the matter at hand. Out of processes
like these came unorthodox but effective project ideas, like the
teachers setting up a barbershop for the school children. They charged
only one -third of the commercial rate and still earned income for
themselves and for the school. Many other unique project ideas emerged
from the villagers being released from their usual seriousness regarding
development through the power of brainstorming. A further memorable
activity that exemplified the spirit of play was a family planning
training in which project staff asked the participants to practice using
condoms by fitting them over bananas. Gales of laughter could be heard
as the villagers interacted playfully with this important "innovation"
which many of them eventually adopted.
Nurturing "Development Phronesis"
Although difficult to describe in operational terms, the project,
in its people -building and capacity-building, tried to train villagers,
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especially leaders and VLVs, to apply new development knowledge to
concrete situations, instead of simply helping them to amass theoretical
knowledge about development in abstraction. As the researcher recorded,
One cannot understand development without participating in its meaning"
(1/27/93) . With this in mind, the aim was to nurture leaders who would
be "development phronemoi " - - that is, be practically wise about
development. This was accomplished in part through experiential
training which tried to relate new ideas to concrete situations through
critical incidents, situational analyses, and problem-solving
activities. The needs assessment training (Tl) was very much oriented
toward developing practical skills of implementation while the third
major training (T3) on small-scale project implementation was structured
in a way that the participants (who were the core of the eventual PDCs)
immediately applied the various planning techniques to the income
generation project they would implement as a group to offset the
opportunity cost incurred from participating in the project's work.
This cycle of reflection and action was effective in immediately
situating the trainees' burgeoning knowledge.
The KDC and PDCs similarly focused on gaining facility in problem-
solving and knowing what to do in a given situation. Problems such as
the teachers needing $200 to finish the roof on a school renovation,
strategizing rice bank repayment, planning the location of wells and
latrines- -all involved bringing their newly acquired knowledge of
development to bear on the ever-present problem of scarce resources.
The villagers were learning how to be practically wise from a
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developmental point of view. The myriad projects implemented provided
ample opportunities for sharpening these skills.
In a similar vein, managing the CVDP project itself required this
same situated, applied knowledge of development and the processes that
are effective. This was especially true in an emergent project design
where decisions needed to be made every day due to the unforeseen nature
of day-to-day project developments. The researcher, reflecting on the
skills the new project director would need, put it this way in his notes
near the end of the first project cycle:
What is important is for the leader to understand the
discourse aspect, the values aspect of the work, and then
to know what battles to fight, and which to let go of,
where to apply pressure, where to back off. Without that
you dissipate a lot of energy on things that are not
important, and often overlook what is important. (1/24/94)
Because of the mandate to Cambodianize the project after the first
project cycle, staff development took on the shape of nurturing
development phronesis in the Cambodian staff
:
knowing what to do in a
given situation; not so much knowing that
.
as knowing how .
Dimension 2: Making Prejudices Explicit and Holism
CHDD views tradition as the condition of modernity and change, and not
as an obstacle to be overcome. In this sense the traditions and values
of the insider will be affirmed, enhanced and strengthened by the
outsider. In doing so, the project can receive the benefits that accrue
from being associated with the authority that inheres in those
traditions. In contrast to the presumed neutrality of traditional
development discourse, CHDD requires that all development players
368
identify their pre judgments and make them explicit. Outsiders and
insiders will help each other in this task. Cultural and temporal
distance will not be obliterated but will be maintained in a delicate
tension to weed out disabling prejudices from enabling ones. Outsiders
will promote an environment which encourages risk-taking so that all
development players will feel free to project their prejudices into the
hermeneutic circle of understanding. Insofar as the relational and
interconnected nature of the hermeneutical circle also characterizes the
myriad dimensions of development, development initiatives will be
designed holistically and in as integrated a manner as possible.
Affirming Insiders' Traditions
From the onset, the CVDP project affirmed that local traditions in
Cambodia were not to be ignored or overcome in the development process
but built upon, extended, and transformed. For as Gadamer makes clear,
in the process of change preservation is a key element: more is
preserved than changed- - even in revolutions -- so that it behooves
development practitioners to focus on what precedes change as much as
focusing on the change itself. Further, by affirming local customs and
ways of thinking and acting, it was believed that people would be open
to the extensions and re-definitions of beliefs and practices in the
process of change the project was facilitating.
The first thing the project team did during their first visit to
the project site was to introduce themselves and the project to the head
monk. This was the clearest signal the project could send to the
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villagers that they respected their traditions and intended to work
within them; it had the additional benefit of obtaining the official
sanction of the monks, which is a pre-requisite to the success of any
initiative in the villages. By aligning the project immediately with
the monks, their authority accrued to the project by association.^ At
various points throughout the project the monks played a central role in
project initiatives. For example in the video night which was used to
rally support for participation in the construction of the social care
center, the monks played a key role in giving sanction to the initiative
in a formal religious ceremony, in effect turning the people's
participation into a form of merit -making
. The social care center was
appropriately located on the temple grounds which further affirmed the
traditions of the villagers, and weaved the project into the fabric of
their experience and expectation.
Likewise, when the project, in collaboration with another NGO,
built a sizable weir to irrigate nearly 400 hectares of rice paddy, the
monks presided over the ground breaking and opening ceremonies.
Although these ceremonies were time-consuming and, from a Western point
of view, expensive and not very "productive," it was clearly important
to have the involvement of the monks because maintenance of the
5This, however, was a mixed blessing because of power issues as
well as issues of gender and leadership. The researcher put it this way
in his field notes: "But it's not as simple as all that. For example,
will this force us into very traditional (male) patterns of leadership?
Will the power of the monks dictate the dialogue? Will others
participate because of a genuine change in values or because of force?"
(11/18/92) . The situation continued to be a paradoxical one, as
described nearly a year later in field notes: "We need the traditional
avenues of power to work in our favor and to further our work, but we
are also challenging that authority and power" (9/27/93)
.
These issues
will be taken up subsequently in the next chapter and in Chapter 9.
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structure was vital in light of the fact that neglect and abandonment of
irrigation structures is a prevalent problem in Cambodia. By aligning
the monks with the project, people were more inclined to take their
responsibilities seriously because of the religious and moral
imperatives associated with the endeavor. Not only did the CVDP project
draw upon the tradition and authority of the monks' participation, it
also arranged for five monks to travel to Battambang in northwestern
Cambodia to be trained by a monk active in community development
. This
not only affirmed the traditional importance of the monks but deepened
their role in the life of the community. As a development strategy, the
project's alignment with the monks was positive in terms of how it was
viewed by the people. One villager, an elderly woman, commented:
"Involving the monks and achars [lay religious leaders] was very
important because they are the traditional community organizers. Early
in the project you involved them less in the work and this slowed
progress. But then you valued them more and asked for their help, and
things went much better."
More generally, the project tried as much as possible to affirm
the traditions and customs of the people. The project team attended
seasonal festivals and ceremonies in the villages, shared meals with the
people, provided lunch for villagers participating in project
initiatives (a Buddhist custom)
,
and worked with the people in the
fields during planting and harvesting seasons. Moreover project staff
were careful to plan project activities around the ebb and flow of
village life as reported in a quarterly report: "Project activities
need to be planned carefully to mesh with the seasonal rhythms of rural
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village life
-- substantive activities cannot be undertaken during
planting and harvesting seasons" (8/31/93)
. While this had a pragmatic
dimension (it was difficult to enlist participation in project
initiatives during these times)
,
the intent was also to underscore the
basic goodness of the villagers' routines and traditions, and to make
clear that the project's intention was not to displace but to enhance.
This empowering approach was not lost on the villagers, exemplified in
the words of one of the village nurses: "The UMF project was very good
about respecting our traditions
-- for example, using monks and achars,
supporting ceremonies, building on our values, while also questioning
them and showing us other possible ways. This helped us see that change
is not completely new but comes from what we already have. This was a
very good way."
This is not to suggest, however, that the project did not
criticize some traditions believed to be detrimental to the development
process. 6 One notable example occurred near the end of the project
when a patron of the village, who had resettled in Amherst, MA and had
introduced the project to Trapaing Chan, returned to Trapaing Chan for a
ceremony to, in effect, honor herself for her many donations to the
village temple. The ceremony took place at the time the project was
trying to encourage villagers to participate in constructing the weir,
and made progress impossible. Project staff confronted the village
leaders about the inappropriateness of spending such vast sums on a
ceremony in the face of grinding poverty, and also suggested that
6The critical dimension of the project will be taken up in Chapter
8 in more detail
.
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catering to an outside patron in that manner deepened the culture of
passivity and dependence the project was trying to overcome. The
leaders agreed but said they were powerless to do anything. At varying
points the project also levelled specific criticisms of Khmer culture in
terms of sexual and reproductive mores, hygiene, gender relations,
power, and leadership. These encounters will be described throughout
the present analysis.
Making Prejudices Explicit
As expressed initially in discussion of Dimension 1, The project
tried to seize every opportunity to make its prejudices about
development explicit throughout the project and to encourage the same on
the part of the villagers in order to maintain the temporal and cultural
distance necessary for productive change. Efforts to clarify project
values were noted previously. The myriad small-scale development
initiatives implemented were not ends in themselves but "learning
laboratories" where villagers applied new skills and interacted with the
project's underlying values. All the credit schemes, cow banks, rice
bank, and skill training programs were intertwined with training and
discussions of the project's philosophy and goals so that the
participants themselves "dialogued" with concepts such as just and fair
development, collective responsibility, participation, empowerment of
the marginalized, and sustainability. Project staff were vigilant in
guarding against implementing project initiatives, even the most mundane
like selecting sites for latrine building, in an ideological vacuum.
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Training was also a major vehicle for making explicit the
prejudices of both insider and outsider. In T1
,
an important early
discussion centered on the difference between needs and wants. Given
the fact that the VLVs would be interpreting the responses given by the
villagers during the needs assessment, it was considered important to
distinguish needs from wants in a preliminary way. The VLVs considered
items such as cigarettes, bicycle, children, spouse, fish sauce and,
predictably, their understanding of needs centered on physical needs.
As a way of deepening this, the trainers introduced Maslow' s hierarchy
of needs. Clearly there were differences of assumption and perspective
represented in Maslow' s contribution, and by having all participants
project their initial ideas into the circle of understanding, the
process of what Gadamer calls "participatory understanding" was set in
motion
.
In T2 the first activity, "Development Resources in Trapaing Chan"
required that the participants identify the knowledge and abilities they
brought to the development situation. This underscored the fact that no
one is a tabula rasa but has foreknowledge and prior understandings that
need to be brought to bear in the development encounter. Participants
were also asked to draw a symbol or picture of their understanding of
development - -a playful activity that was used to encourage participants
to examine and articulate their assumptions about development. These
ideas were then examined in light of the project's ideas, and the
process of participatory understanding continued as participants
expanded their original ideas to include new dimensions. "Johari's
Window," a discussion activity focusing on insider/outsider issues
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further illuminated the different assumptions people make because of
their history and traditions. The point was that these differences can
be enabling or disabling, and therefore there is the need to dialogue
respectfully in order to reach an "open" position where insiders and
outsiders perceive each others values and perspectives and can reach an
understanding between them. This led to a discussion of the different
rationalities" of the insider and outsider, and the need to combine
them to achieve productive development solutions. Further discussions
on "What are the Characteristics of a Good Leader?" and "The Sources of
Power" provided contexts for drawing out the assumptions of both the
villagers and project staff regarding leadership and power. Through
question and answer and dialogue, underlying assumptions were made clear
so they could be projected into the hermeneutic circle that was being
corporately constructed, and confirmed or disconf irmed, and, in the case
of the latter, revised accordingly.
The weekly KDC and PDC meetings were also very important forums in
which the positions and prejudices of both villagers and project staff
were articulated and subjected to the rigors of dialogue and dialectic.
Prodding the villagers to burrow below the surface to identify the
assumptions animating their verbalized positions was at times time-
consuming and difficult but important if disabling prejudices were to be
weeded out and enabling ones affirmed. Through hermeneutic conversation
the mutual adaptation of both positions -- those of insiders and
outsiders -- took place such that previously unforeseen perspectives and
development solutions could emerge. 7
7This process is described in greater detail in Chapter 8.
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As the mandate to Cambodianize the project during the second
project cycle became clear, a concern of the researcher was the extent
to which such a move would undermine the cultural distance between
villagers and project staff that was so integral to hermeneutic
discourse. Without an expatriate on the team to push the
discontinuities in prejudgments and perspectives between insiders and
outsiders, it was feared the discourse would lose its critical edge,
that is, would not function effectively as a foil for the villagers'
views. Expatriates can introduce cleavages and oppositional viewpoints
more easily than can "enlightened nationals" because greater allowances
are made, which provides greater space for maneuver. In short,
expatriates are not bound by the traditions of insiders.
The Hermeneutic Circle and Holism
The notion of the hermeneutic circle is difficult to
operationalize because it is a largely cognitive, epistemological
phenomenon. At that level, therefore, it had little strategic import.
On the other hand, the dialectical whole-part structure of the
hermeneutic circle was relevantly applied to several pragmatic
dimensions of the project's work in the villages. The group structure
of much of the project's work- -especially the KDC and PDCs -- functioned
as a corporate hermeneutic circle. Into this collective circle insiders
and outsiders alike projected their prejudices and opinions so that they
could be informed by the whole and affirmed or rejected as enabling or
disabling of understanding. It was largely in the committee meetings
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and training sessions (where usually the same dynamic held) where
development meanings and understandings were hammered out and agreed
upon. There were several dimensions to this.
First, in all committee meetings, participants sat in a circle, a
visual representation of Gadamer's metaphor of the "circle of
understanding." The whole was comprised of the parts and the parts were
defined by their relation to the whole. In this circle participants
bounced ideas off each other, tried new ideas and gave up old ones that
proved to be inadequate when illuminated by the whole. Initially women
assumed their traditional position outside the circle, meaning that
their voices were not part of the corporate whole and that they
themselves did not have the opportunity to project prejudices and
opinions into the circle. For this reason the project insisted on an
all-inclusive, unbroken circle.
Second, and correlatively
,
the project sought diversity in
committees so as to have "a richer, deeper and broader horizon within
which to interact" (8/9/93) . The more perspectives represented, the
more likely prejudices would be rejected in an informed manner and
richer understandings and conclusions reached. For this reason, the KDC
and PDCs were comprised of a cross-section of the villagers: khum
leader and associate, phum leaders and associates, monks, achars, health
workers, teachers, VLVs, widows, and farmers. In contrast to what
generally transpired in traditional, middle aged, male leadership
groups, the mutual education that took place in the KDC and PDCs had a
deeper, more informed tone because of the diversity present. At one
point the researcher noted that this partially accounted for the failure
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of the VLV Strategy: "it was in part because the VLVs by themselves
represented too small a hermeneutic circle in which to hammer out
development meanings and solutions with project staff that they alone
could not be the vanguard of the project's work" (12/28/93)
Third, by the time the development model the project was
developing was in place, the KDC and PDCs stood in a whole/part relation
which was enriching to both because of the cross - fertilization between
the two levels: The KDC was comprised of the core of each PDC, each PDC
with their own issues and concerns, and the KDC gave a unifying
structure that enabled the parts to be informed by the whole
. What
emerged was a unity in diversity that served the villagers' needs at
both the khum and phum levels.
The hermeneutic circle also provided a heuristic for planning
development programs and initiatives in the villages. The underlying
idea was that, because whole and part interact dynamically and thereby
define each other, development interventions needed to be planned in an
integrated, holistic fashion. On the broadest level, major project
components -- training, organization building, and small project
implementation- -were integrated in a way that reinforced each other. In
the Final Report of the project, it was described in this manner:
The training of leaders was an important foundation for the
organization building, and the small project development was
the laboratory in which the fledgling organizations applied
their new knowledge and skills. Each aspect of the model is
significant in itself but, more importantly, each aspect is
defined and given meaning by its relation to the other parts.
(p . 3) .
No one component was more important or even temporally prior to the
other two. They were co-determining and co-dependent.
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On a personal level, because introducing change in one area of
life often led to a change in another, it became clear that specific
interventions needed to be conceived and implemented within a holistic
framework, and not in isolation. For example, while the project's main
interest with the teachers and health workers was to provide training to
upgrade their professional skills, it was apparent that this could not
be done on an empty stomach. Given their abysmal salaries (if they were
paid at all)
,
morale was very low and they spent a sizable portion of
each day away from their appointed work in order to find means to
supplement their incomes. Often children sat quietly all morning in
classrooms without teachers, and the health clinic was generally
deserted. Consequently, project staff knew they needed to improve the
material side of life for the teachers and health workers before they
could provide training to improve their professional skills. In light
of this, both groups were invited to plan and implement a group income
generation project from which they would directly benefit. The effect
was startling: Before long the teachers embarked on a series of self-
initiated school facility repairs and then asked for teacher training;
the health workers completely renovated the health clinic and started
new health initiatives in the villages.
The same was true with the widows: The interlocking nature of
their difficulties required planning integrated interventions. Starting
with health training, it soon became apparent that some of the problems
were deeper, psychological problems, which led to the formation of
support groups in each village in which issues of domestic violence,
rape, and spousal abandonment were addressed. Not long after that it
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became clear that the underlying problem was economic vulnerability,
which led to the implementation of cow banks and credit schemes. As
further skills were then required, the same widows participated in skill
training in order to produce Khmer scarves and grass mats. Then, in
order to market these products, skills in literacy and numeracy were
required, which were delivered by trainers trained by the project. In
effect, all of these interventions needed to be pursued simultaneously
in order for any one to have a meaningful effect on the women's lives.
Progress in one dimension opened up new needs and interests, and the sum
of the parts strengthened the whole. By the end, the widows' health,
social, emotional, economic, agricultural, and educational needs were
being addressed.
A similar pattern emerged on the village level: A holistic
approach to development interventions was required because initiatives
in an isolated sector would inevitably be undermined by glaring
deficiencies in other sectors. For example, agricultural interventions
were not useful without increased sources of water; health training had
little efficacy without improved sanitation; the provision of emotional
and psychological support was ineffective without enhanced economic
advancement and security in the form of credit for small businesses; and
the running of businesses and the marketing of products was difficult
without improved skills in literacy and numeracy. All of these
dimensions were addressed by the project within its three-part structure
of training, organization-building, and village - level project
implementation so that the villagers could continue their development on
their own. The holistic, integrated nature of the project's work was
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also reflected in the composition of the project team. The team was
comprised of specialists in agriculture, community development,
education, health, and WID
.
Dimension 3 : Openness
Openness is a dimension of CHDD that cuts across all others. Openness
will be sought and encouraged on several different levels: openness in
terms of project design and anticipated outcomes; openness on the part
of both outsider and insider (and their respective traditions) to learn
from their dialogical encounters; openness on the part of a potential
adopter of an innovation toward the meaning of the innovation and the
claims it makes (the cost) on the adopter; and the openness between
insiders themselves as they participate in the development drama and
begin to take charge of their own development. All of these require
that development outsiders take the lead in facilitating a supportive,
accepting environment that encourages openness at these different
levels
.
Because openness informs all aspects of CHDD, it need not, indeed
cannot, be explored exhaustively here. However it is worthwhile
examining the different levels of openness and how the CVDP project
tried to nurture them.
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Openness in Project Design
Openness in terms of project design is a subset of the discussion
of anti -method and emergence in Dimension 1 . The two most notable
examples of openness in terms of project design-
-de-emphasizing the VLVs
and starting with the federation structure -
-have been mentioned already.
At the beginning of the project it was difficult for the project to
remain open in the face of unbridled demands on the part of the people
for a new school building. In the midst of discussions about other
possible initiatives, village leaders on several occasions produced
blueprints for the school building they expected the project to build.
After the first community meeting in November, 1992 the researcher
wrote, "I can feel the weight of clashing expectations"; as this
pressure continued, he later asked: "How is one to be open to the other
when the other holds uncompromisingly onto development as material
inputs? Does openness exist as a possibility when fundamental
convictions are at stake? Is openness a counterfactual? " (12/7/92)
.
This was handled, as in many instances, with a combination of firmness
and flexibility. The project did not build a new school building but it
did undertake interventions with the teachers in terms of income
generation initiatives and repairs on the existing classroom buildings,
instead of in teacher training as originally anticipated.
A turning point in the project came after the project team
returned to the site in June, 1993 after being evacuated to Phnom Penh
for security reasons for six weeks during the elections. It seemed at
that time that few gains had been made in six months, and that the
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people were still not taking much ownership over the project. At that
time the head nurse suggested that we involve the monks and achars more
because the people did not trust the khum and phum leaders, nor did they
trust the VLVs who were viewed as too young and inexperienced. The
monks and achars could be a bridge between the project and the people,
the nurse said. The project was open to this suggestion, which
eventually led to the formation of the KDC and to subsequent progress.
As the idea of forming a KDC to oversee the project's work began to take
shape, the researcher recorded, "Sometimes the obvious solution is right
in front of you and you don't see it; or else, in some ways you need to
90 through the false starts and misdirections before you can select the
appropriate strategy. The key is to be open and flexible" (7/2/93)
In terms of selecting members for the KDC, a spirit of openness on
the part of the project proved fortuitous. Project staff started with
the Western idea of having a small (and therefore efficient) committee
of 5-7 villagers plus project staff on the KDC. In selecting members,
however, the villagers insisted on equal and substantial representation
of all villages, meaning that the proposed membership ballooned to
nearly 20 villagers, an unwieldy number from the project's point of
view. Yet project staff accepted this approach and soon discovered that
the villagers had not elected individuals per se but positions ( khum
leader, phum leaders, monks, achars, teachers, widows), leaving open who
would actually attend on any given week (ie., which achar or monk or
teacher, phum leaders or their associates) . This insured that every
meeting was well -attended, which would not have been the case if project
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staff had held uncompromisingly onto their initial ideas of what was an
effective organization.
Fusing openness in terms of project design to empowerment helped
further both interests of the project. From the beginning project staff
insisted that particular development initiatives should originate from
the villagers themselves and that they should not wait to "be
developed." Although there was initial reluctance on the part of the
villagers to take initiative, they quickly learned that the project was
serious about this expectation. In this way empowerment and openness
shared a symbiotic, nurturing relationship. Further, the project
engaged in a continuous process of self-evaluation and self-criticism in
which the villagers also participated. The needs assessment process,
the three major trainings, KDC and PDC meetings, small-scale projects-
-
all were subjected to formative and summative evaluation. This feedback
loop gave the clear impression that the project did not presume to have
all the answers and that it was open to the villagers' criticisms and to
alternative solutions they might help formulate. A key moment of
openness for the project came in the first KDC meeting when project
staff took the opportunity to speak candidly about previous
misconceptions, tactical errors, and difficulties that had given rise to
the KDC. Admitting this openly strengthened the resolve of the insiders
to be full partners in their own development. As the researcher noted
at the time, "This openness forged a strong bond between us and the KDC
membership from the start" (7/24/93)
.
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Openness Between Insiders and Outsiders
In terms of openness between insiders and outsiders, a key-
strategy of the project was to affirm the traditions and customs of the
people (see earlier discussion)
. Empowerment in this sense led to
openness on the villagers' part, whereas censoring and wantonly
criticizing their traditions would have led to defensiveness and
closedness. Openness in dialoguing with the villagers was difficult but
important. As the project moved forward, this openness began to bear
fruit, as described by the researcher in his field notes:
The key is openness to learn, to be taught, to let the
dialogue
-- the subject matter of development -- guide our work
and carry us to positions and solutions not envisioned by
either side beforehand: for example, the KDC
,
the ceremony
to attach merit to the social care center construction, and
forging new models like income generation projects for teachers
and health workers and recycling a percentage of payments on
principal to the school and clinic funds. (8/10/93)
Importantly, the project attempted from the beginning to maintain
openness and to make this apparent to the villagers. In the first
community meeting (11/23/92) project staff conducted a quick -and -dirty
needs assessment, more for style than for substance, to let the people
know their input was important and valued by the project. The more
thorough needs assessment implemented subsequently drove home the point
that the project would proceed on the basis of the villagers' input.
Data feedback sessions after the data were analyzed gave the villagers
further opportunities to clarify and expand the data. The purpose was
to make clear to the villagers that they were partners in development
with the project and that both sides needed to be open to the knowledge
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and experience of the other. The point was not missed by the people, as
exemplified by the comments of the khum leader in an interview:
One of the strongest impressions you have made is yourtaking the people seriously. Unlike government developmentpeople who are arrogant and think they have the best idea
and plan, you are open to learning from the people. Many
people have asked me if you are serious about wanting theirideas because this is new to them. They sometimes were
surprised when you openly said you need help, or that what
you did was a mistake. This was confusing at first but
now the people understand and appreciate it very much.
Through leading by example
-- through being open to the people, taking
their input seriously, and planning initiatives accordingly-
- the
villagers naturally adopted more of an open attitude themselves, which
was integral to the change process. One of the teachers interviewed
expressed it this way: "A big change in the villages since UMF came to
work with us is that people are more open and dare to give their ideas.
Part of it is the new political situation but most of it is the result
of the project's work. In meetings people make criticism and look for
new solutions. This is very different from before."
Openness Between Adopter and Innovation
The project also strove to facilitate openness between adopters
and the innovations they encountered. Unless people are open to change
and are prepared to take risks to achieve change, things largely go on
as they are. The CVDP introduced basically two types of innovations and
changes: first, material innovations like new types of wells and
latrines, natural pesticides, mushroom growing, credit schemes, and day
care centers; second, changes in ideology and beliefs regarding
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leadership, participation, power, gender relations, and development
itself. Strategies to enhance the adoption of the more material
innovations will be discussed here and the changes in values and beliefs
in Chapter 8 where mediation, translation, fusion of horizons, and
dialogue are examined.
Training to disseminate information about various material
innovations helped villagers understand the innovation and how to carry
it out. For example a training was delivered on the making and use of
natural pesticides (using the neem tree which was readily available in
the villages)
,
as an alternative to what the villagers considered
"better, " more technologically advanced chemical fertilizers that were
also much more expensive and destructive to the environment. Likewise,
when interest was shown by the Kbal Domrey PDC to grow mushrooms for
their income generation project, a training was conducted not only on
how to grow mushrooms but also on how to harvest rice differently in
order to have the right kind of rice stubble for the mushroom growing
process. When the techniques were made clear and the villagers
understood that materials were available locally, they were much more
inclined to adopt the innovations.
A second strategy to enhance openness on the part of adopters
toward an innovation was to let the villagers themselves introduce
innovations to fellow villagers. For example, two young villagers were
trained in Phnom Penh by another NGO in new techniques for digging hand-
dug wells. When they came back, spirited discussions ensued between the
two young men who were trained and the skeptical elders in the village
regarding new ways of making molds, lowering the rings, etc. Having
the
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two insiders mediate the differences between old and new ways dealt more
effectively with the incongruence than if outsiders had attempted the
mediation. Similarly, two women were sent to Battambang to learn how to
run a day care center from a development organization. They came back
and introduced new ways of organizing a day care center that clearly
demarcated their efforts from the coercion and force experienced in
connection with child care during the Khmer Rouge regime. They were
better able to contextualize the innovation and thereby lessen
resistance than if project outsiders had introduced the innovation.
Further, as noted previously, the project sent five village monks to
Battambang to be trained in community development by a monk involved in
development work. During this visit they learned about implementing a
rice bank, which the villagers implemented with their help in Trapaing
Chan upon their return. The monks took the lead in allaying people's
fears about repayment conditions, and also used their position to
enforce the values of collective responsibility and the duty to repay
the rice loan. In this case as well, having insiders introduce the
innovation and mediate the difficulties proved effective.
Providing capital and favorable lending rates in credit schemes
(usually without charging interest) encouraged the villagers to open
themselves to the risks of taking loans for income generation purposes.
People are subsistence farmers tend to be conservative and to avoid
risk-taking because one mistake or unforeseen circumstance could spell
disaster. Keeping a balance between favorable lending terms and
instating cost - recovery mechanisms freed the people to take loans and to
insure the money was returned and made available to another family.
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A related strategy to enhance openness to risk-taking was the
group structure of activities and village
- level projects. Although the
'•H-’- ti atives had personal benefit, projects like cow banks, credit
schemes, and the rice bank were organized so that individuals were
accountable to a small group for keeping the terms of the agreement and
for support. Paradoxically, in spite of the strong undercurrent of
individualism in Cambodia as described in Chapter 6, the villagers
sought refuge in the group structure as a way of mitigating fear and the
disinclination to take risks. For example, when the teachers first
responded to the idea of taking a loan from the CVDP project for an
income generation project, the researcher noted "timidity and fear of
failure which is stifling progress" (7/28/93)
.
However, as it became
clearer that this was to be a corporate project in which all 12 teachers
would share the risks and the rewards, the teachers' determination
became much more evident. The khum leader complimented the project for
its strategy in this regard:
In the villages, change comes more easily through groups
than individuals. This is why your group approach
has brought change. People are reluctant to stand out,
to be different, but in groups they push each other to
meet the goal, and in the process their habits have changed.
Another strategy used by the project to facilitate openness
between adopters and innovations was to focus on the notion of change
itself and to make it a conscious process. As part of the family
planning (condom) training, the trainers used a newsprint "The Steps to
Accepting Change" which, in the graphic form of seven stair steps,
listed the stages a person goes through from denial through adoption to
propagation of an innovation. Attitude cards regarding family planning,
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each with a quote exemplifying a particular step in the process were
given to women who were asked to tape the card next to the corresponding
step on the newsprint. This led to energetic discussions about
resistance to change and how it can be overcome. By demystifying the
change process within the context of a shared concern regarding an
innovation, villagers became more open to trying condoms than they would
have been otherwise. Project staff were also better able to help them
work through the obstacles impeding their adoption of condom use
.
Openness Between Insiders
Nurturing openness between insiders themselves was a major goal of
the CVDP project. Given the ruptures that had taken place in Cambodia
during to the Khmer Rouge reign of terror, helping to rebuild trust and
to eradicate the villagers' misgivings and suspicions toward each other
so that they could work together toward common goals was a key element
of project strategy. Putting villagers in groups for most project
initiatives and activities required that they work cooperatively as they
brainstormed and problem- solved together. This began to break down
mistrust, reduce isolation, and enhance social cohesion. In the KDC and
PDCs
,
old and young, leaders and non- leaders, powerful and powerless,
met together on a weekly basis to plan and implement development
initiatives of mutual concern and benefit. Further, as villagers went
out to be trained at other locales and came back, they were put into
positions of leadership which increased their confidence. Often this
spawned an infectious openness on their part. For example four widows
390
who had never been out of their villages attended a training in Phnom
Penh on self
-development and women's leadership. when they returned to
Trapaing Chan they were eager to take leading roles in discussing with
other women issues of domestic abuse and the need for openness about the
problem. Similarly, two returnees from refugee camps on the Thai
border, having participated in numerous training sessions and
interventions there, displayed a significantly greater willingness to
take the lead on new initiatives than other villagers, and were
effective community organizers in their village, Kbal Domrey.
One of the most significant factors that encouraged openness
between insiders was the role played by the monks in CVDP's work. As
the researcher noted at one point, in theory the monks' openness in many
instances is curtailed by their position:
All that the monks do is calculated to succeed and to
keep them above reproach about everything. The festivals,
the system of merit -making, the ceremonies and rites- -all
are guaranteed to succeed and to preserve the nearly
mystical position occupied by the monks... This contrasts
sharply with the open-ended, risk- infested nature of
development. (9/27/93)
Despite their traditional role, however, the monks in Trapaing Chan at
times invested themselves in some of the risky ventures the project
pursued. The monks played a predominant role in the implementation of
the rice bank, a notoriously high-risk initiative. They also worked
with the people on renovating the health clinic and in building the
community weir. By risking their prestige and venerated position,
people clearly saw their openness and willingness to redefine or
temporarily suspend the status quo. This encouraged the villagers to do
the same: to open up to one another and to rethink former values and
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patterns of behavior. The combination of all the above strategies
helped the villagers to make strides toward bringing about the types of
openness development requires. This change was summarized by one of the
village nurses who, near the end of the project, commented that "Before
I didn't trust anyone and kept to myself and my family. Now I am more
open, more hopeful. Before everything seemed dark but now there is
light .
"
Dimension 4: Process
-Orientation
CHDD is a decidedly process discourse rather than one that focuses on
the product. In hermeneutics the process is inseparable from the
product, which is also largely true of development itself. This means
that the goals and strategies of development initiatives will have a
process focus, centering on facilitating the process whereby
understanding and agreement are reached between development players
through which development solutions emerge. In addition to guiding this
epistemological dimension of reaching understanding about development
and what approaches are effective, the process aspect of CHDD will
involve capacity-building in the form of leadership training,
organization building, and transferring knowledge and skills which are
the main conduits of process in development. CHDD, therefore, is
people - centered, participatory, and empowering. Development initiatives
will aim to build people rather than structures, and the sustainability
of development initiatives will be rooted in this people -building and
capacity-building process.
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Process Dimensions
A CHDD centers on the epistemological dimensions of change and
development in terms of how insiders and outsiders arrive at new
development meanings and understandings that direct subsequent actions.
How these processes were exemplified in CVDP will be discussed in
Chapter 8 where mediation, translation, fusion of horizons, dialogue,
and critique are examined. There are, however, tactical or programmatic
dimensions for a process approach, which will be examined here. Gadamer
describes a process toward reaching understanding and agreement where
previously there was a lack of agreement, a gap, between positions. He
does not specify the particular outcome but the process through which
the outcome emerges. A CHDD undertakes the same objective in the
development context by focusing on the how of development, not on the
what. In TDD the locus of attention is reversed, centering on what will
be the outcomes (the whats )
,
with little concern for how they would be
achieved. The CVDP project adopted a process approach, believing that
focusing on how would lead to sustainable development because the
villagers would be learning to manage the process themselves, and that
in the end the whats would take care of themselves. This proved to be
largely the case, but with some modifications and shifts in emphasis.
The process focus of the CVDP project was readily apparent to
outside observers. The mid-term program reviewers (October, 1993)
described the project in the following terms:
Building people's capacity to organize themselves around
common goals and to determine the paths to their own
institutions is at the core of this project. UMass [UMF]
emphasizes an approach to local development in which the
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process is the product. If fully realized, such an approach
would create a self-sustaining and permanent community
development program, (p. l)
Later, in May, 1994, when the two-year extension had begun, government
officials at the opening ceremony for the weir commented in their
speeches on the "unique" approach of the CVDP proj ect -
-unique because,
compared to all other NGOs in Kompong Chhnang province, the process of
community building was a key component of all strategies and took
precedence over the provision of material benefits. This was a ringing
endorsement from leaders whom one would have expected to take a very
traditional approach to development. The process dimension of capacity-
building was pursued through the three main vehicles of CVDP project
implementation: training, organization-building, and village-level
project implementation.
Training
Participation is a key ingredient in CHDD because reaching new
understandings requires active involvement and appropriation on the part
of stakeholders. Thus the CVDP project needed ample forums in which the
villagers could genuinely participate and through which these processes
could take place. Given the largely educational nature of development,
training played a major role in project interventions. The reaching of
new understandings and the transfer of knowledge and skills took place
in the myriad trainings delivered by CVDP staff. In training, "people-
building" was the focus, where the participants were the product in
terms of their being more empowered, self-confident leaders with a
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clearer idea of what development is, and with the abilities to plan and
lead development initiatives.
As mentioned previously, in addition to many specific and narrowly
focused training sessions in agriculture, health, and family planning,
the CVDP project delivered three major trainings for leaders and VLVs
.
T1 and the entire needs assessment conducted near the beginning of the
project were a clear example of the process being more important than
the products. On the day the map-making activity was to begin, the khum
leader produced a map he had made earlier which would have served the
product - intention of having a map to organize and chart daily progress
as the VLVs went house-to-house. In a somewhat awkward moment, the
researcher declined the use of that map and decided to push ahead with
having the VLVs make a map as planned. The process of having the VLVs
combine their efforts over a few half-days and to learn more about their
own community was considered more important than saving a little time.
Empowerment was also at issue. Likewise, the photo- writing summary
activity was considerably more valuable in terms of what the VLVs
experienced and learned than in terms of the depth of the analysis of
the major needs of Trapaing Chan they produced. Also, the house-to-
house survey (despite the misgivings expressed previously) was more
important for the process aspects than for the actual data generated.
The researcher put it this way at the time:
It's simply not good enough to assume you know what the
needs are, even if you might very well know. What is
important is the process of having people think through
and articulate their needs for themselves. It's empowering
and invests them in the process. They know they are being
taken seriously, that their input is important. This will
hopefully make it easier to enlist their participation later.
( 2 / 18 / 93 )
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T2 explored the more ideological dimensions of development,
participation, group process, and leadership. The aim in this training
was to hammer out new understandings of these key concepts as a basis
for our work together with the leaders and villagers. T3 centered on
the technical aspects of small project planning, design, implementation,
and monitoring. This training focused more on the product side of
development, and a strong attempt was made to interweave theory and
practice in a reflection/action cycle. The presentation of particular
techniques (PERT and GANTT charts, work plans, budgets, etc.) was
followed immediately by their application to planning an actual project,
the respective PDC income generation projects.
In all the training, people -building was the central focus where
the desired outcome was more skilled people with a deeper knowledge of
development, more inclusive leaders who could carry development forward
on their own after the project left, men who were more respectful toward
women and included them more in decision-making, and so on. Even in the
skill training for widows - -perhaps the most product - centered training of
all- -the process dimension was pushed by having monks deliver weekly
Buddhist "morality training" to retrieve Buddhist values that have been
lost amidst the flotsam and jetsam of the past 25 turbulent years. The
training component of the project in its many dimensions was successful.
At the end of the first project cycle a village nurse commented that
"The strongest part of the UMF project has been the training. People
have learned a great deal from this and have changed their thinking as a
result. But I think you should have trained leaders from the beginning,
and should have had shorter training programs and had them more often."
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The deputy monk made a similar observation: "The project did a good job
of training people about development and leadership. We monks trained
the people at the same time in morality, and the combination has made
many improvements .
"
Organization Building
The second major process thrust was organization building. The
project needed forums apart from training sessions in which to meet and
work out solutions to development problems, and to nurture village
committees that could carry forward the work of development in the
absence of the project. The formation of local organizations and
committees therefore took on an important role. As mentioned already,
the KDC was formed as the umbrella organization to oversee development
initiatives at the khum (commune) level. When this organization was
operating smoothly, the representatives from each phum (village)
,
joined
by some additional members from that village, formed the PDC in each
village to carry on the work at the village level with the KDC
continuing to function at the commune level. As different initiatives
were pursued, appropriate sub- committees were formed in the PDCs to
manage those initiatives: Cow Bank Committee, Rice Bank Committee, and
Credit Scheme Committee.
The KDC and PDCs with their sub- committees became the primary unit
of organization and community mobilizing. Some training was done in the
committees, especially on managing the technical aspects of each
project, but most of the time in meetings was spend dialoguing,
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brainstorming, and problem- solving-
- continuing the people
-building and
capacity-building of the people with a view to the future. The khum
leader commented on the effectiveness of the people- and organization-
building facets of the project: "The monks helped push the various
projects with the people; the nurse talked with people about the project
while giving injections; the achars at ceremonies and other village
events promoted UMF's work. This was an effective strategy for winning
the people." A female VLV referred to the importance of centering the
project's work on people instead of on external products: "Before we
had a plan from the outside and then we were asked to implement it. But
the projects failed. Now, because people are involved from the
beginning and are themselves part of what's going on, projects are much
more successful .
"
Village -Level Project Implementation
Training and organization-building- -maj or process dimensions of
the proj ect -- could not be pursued in a vacuum. Better informed people
with changed ideas about development were not enough; the project needed
an action phase wherein people could implement new ways of thinking
about and practicing development, new forms of leadership, and new ways
of making decisions. Small-scale development projects were needed, in
other words, as a kind of "laboratory" in which new beliefs and
practices could be tempered by the fires of implementation. The small-
scale projects were not considered ends in themselves but by-products of
the development process, yet necessary by-products if the process itself
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was to be tested and refined, and if the villagers were to have the
opportunity to apply their newly acquired beliefs and practices.
For these reasons at two major phases in the project- -during the
formation and nurturing of the KDC, and then the formation and nurturing
of the PDCs--many projects were planned and implemented under the
leadership of the relevant committees. Projects at the commune level,
overseen by the KDC, included the social care center, rice bank, wells
and latrines on public grounds, school repairs, health clinic repairs,
weir, and income generation projects for teachers and health workers.
Projects at the village level, overseen by the PDC in each village,
included a cow bank, credit scheme, wells and latrines, day care center,
and income generation projects for each PDC. Significantly, the
projects (involving material products) themselves were not the primary
focus but the conduit for the project to accomplish its process goals of
rehabilitating leadership and helping to foster viable village - level
development organizations.
The Process/Product Tension
Interestingly, however, as the CVDP project moved forward there
was a perceptible lessening of the dichotomy between process and
product. The products came to be valued more highly as ends, if not
actually ends in themselves. There were several reasons for this. In
the first place, villagers were not impressed by the process agenda for
some time, in part because they live at the subsistence level where
attention focuses on material needs, and, further, because it conflicted
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with their traditional expectations. In order to attract their
attention and to entice them to participate, it seemed necessary to
"galvanize the people around a material input as a way to get groups
formed and the process underway" (8/26/93)
. Similarly, in order to
overcome the lack of trust the process approach engendered, material
inputs were a way of building the much needed trust:
How do you prove the goodness of our approach to
development when it eschews material inputs - -which are
precisely what galvanize people behind you? You expect
them to make a leap of faith, in other words. But why
should they trust you, an outsider? Who trusts who
first? (5/5/93)
Further, pursuing process on an empty stomach appeared inappropriate, if
not hopeless. This "learning" on the part of the project was captured
in a quarterly report: "The UMF project consciously tries to emphasize
the process aspects of development, rather than the products that result
from the process. However, it has become apparent to the project field
team that some attempt at meeting the basic needs of the people must be
made before the process aspects can be seriously pursued" (8/31/93)
.
Finally, it became very clear that if development initiatives are
people - centered and aim for the common good rather than for individual
benefit in most cases, then the people incur a significant opportunity
cost for participating that needs to be offset. At a particularly
difficult time in the project the researcher noted:
There is a strong undercurrent of non-participation, a
preoccupation with oneself to the virtual exclusion of
concern for the corporate whole. It seems like everything
is subjected to the procrustean bed of utility, of cost-
benefit analysis- -and if things don't come out favorably
in the balance, they vote with their feet. Given the
standard of living, you can hardly blame them. (6/14/93)
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The income generation projects for teachers, health workers, and PDCs
grew out of this perception.
The mid-term program reviewers saw as one of their tasks "to
assess whether the project balances [its] philosophy with sufficient
realism and flexibility, and whether project designers remain open to
the possibility of rejecting a false hypothesis" (p . 2) . The context of
this remark was precisely the process -product ideology with which the
project was imbued. While the project continued to maintain its focus
on process, this became tempered over time with the realization that
process and product were dialectically related and that it often did not
make sense to make sharp distinctions. Sometimes it was necessary to
lead with product before the process could be considered or focused
upon. The cow banks and credit schemes were good examples. The lending
of cows or cash created the opportunity to form groups, to provide
leadership opportunities to widows and other traditional non- leaders,
and to train them in the nuts and bolts of accounting and management.
In this sense the products were the pre-condition of the process' coming
into being. Similarly, the widows groups in each village emerged only
in conjunction with the cow banks and skill training; the addition of
literacy classes and a family gardening initiative - -both of which
required organization and management by the widows themselves- -further
tied process to product.
By the end, in some cases it seemed as though the process was at
the mercy of the success of the products : A lot was hinging on the
success of the various income generation projects. As the first project
cycle ended and some of the income generation projects looked less than
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robust, fears grew that an unhealthy product could undermine the process
they were implemented to ground and supplement in the first place. The
lack of expertise on the part of project staff in facilitating micro-
enterprise showed signs of impairing the process dimension. Another way
in which the process may have been over-emphasized to its own eventual
detriment was when the project initially made loans in credit schemes on
the basis of social equity rather than thorough research of each
proposal. By giving each family the same sized loan, some less
business -minded villagers were in over their heads while others with
strong business sense did not receive a large enough loan to build a
profitable business. This mistaken strategy was corrected over time.
As the field staff acquired a more informed and balanced
perspective on the relation between process and product, they pursued
both simultaneously. Before small-scale projects were decided upon in
the KDC or PDCs, they were subjected to the criteria enumerated in a
newsprint "Criteria for Projects in Trapaing Chan ." 8 If all questions
could be answered affirmatively, and if the scope and projected
expenditures were reasonable, the project was pursued. This helped to
fuse process and product in the villagers' thinking. The product aspect
of the project, therefore, took care of itself even within a process
focus. At project mid-term, even before the formation of the PDCs, the
8The criteria took the form of questions and included the
following: Will the project meet a genuine need felt by a sufficient
number of people? Will the project involve people in the deciding,
planning, and implementing of the project? Will the project bring
people together and build community? Will the project give personal
power to the people so that they can gain the confidence to shape their
own future? and Will the project promote sustainable development?
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program reviewers found "an abundance of quantitative indicators of
success," including:
number of wells in operation and being maintained and
managed; income per person generated from income
generation and vocational training activities; animal
hours of cultivation work for widows participating in
the cow bank, and additional land cultivated because of
additional animal power; hours of classroom taught
because teachers have shown up for work; number of
Pat-i-ents served in the clinic; and number of calories
consumed by rice bank families, (p . 10)
Similarly, provincial and district leaders at the ground-breaking
ceremony for the weir construction complimented the project on the
extraordinary number of initiatives undertaken during a relatively brief
time. Qualitative outputs remained, from beginning to end, more elusive
to assess and evaluate
.
The Quantitative Dimension of Process
Over time project staff became aware of the fact that process
itself has an important quantitative dimension. That is, they saw that
process, to be effective, requires continuity in the form of steady
exposure and persistent attention: "If one keeps at a process every
day, it takes root; if, on the other hand, attention is sporadic, it
fails to push down deep roots. Process implies motion; product,
inertia" (5/5/93). These reflections by the researcher were in response
to the many delays and problems that plagued the project, especially in
the early going. Project start-up problems caused delays and
interruptions, and the six week "evacuation" to Phnom Penh during the
elections caused much momentum to dissipate. "The gaps are killing us"
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the researcher recorded during this time. Further, because of
logistical problems (having only one project vehicle and living a long
distance from the project site) made it difficult to have the steady
exposure needed for an effective process approach to development. The
writer put it this way in his field notes:
We cannot do this [fusing horizons with insiders] from a
distance; we need a type of 'being with' that is lacking
because of logistics. To fuse you have to come into contact
repeatedly-
- it ' s not a flash of brilliance that happens in a
moment. The fruits of dialogue and process require a
significant gestation period. (5/20/93)
In a similar vein, the leadership of each PDC was weak at the beginning
because the leaders had not participated in major project trainings and
interventions from the beginning. Again, lack of steady exposure from
the onset somewhat limited the efficacy of the process.
The above underscores the time- and labor-intensive nature of a
process approach. A project that is product -driven bypasses the human
element and simply builds structures, digs wells, and lays kilometers of
road. Dealing with people, building trust, motivating them, training
them, reaching a level of understanding so that they can be genuine
partners in development- -all of these clearly more difficult aspects are
summarily eradicated. The researcher referred to development as a
"slow, incremental process that cannot be artificially accelerated"
(8/31/93), and this sentiment was affirmed by the program reviewers who
stated that a process approach "needs proper incubation time" (p. 10)
.
This, as noted previously, at times caused tension with the funding
source which, despite its affirmation of the project's approach, usually
centered their attention on the material outputs. As the project
continued to move forward and people started working well together, the
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researcher addressed the ever-present tension between product and
process :
I think it's the effect of our work in bringing people
together, empowering them, supporting them. It may
not be 'cost-effective' in the traditional sense, but
it is effective, and it will last. Why are ' cost -benefit
analysis' and 'cost effectiveness' automatically assumed
to be quantitative measures? Why aren't they qualitative,
in the sense of seeing what lasts, what's there in five
years? That's no less an economic consideration. (11/2/93)
Implications for Sustainability
A process, participatory approach to development holds the best
hope for sustainability because it is driven by human rather than
material resources. When people are cured of their dependence and
passivity, they can continue to pursue development initiatives long
after development outsiders have left. The CVDP project attempted to
make its interventions sustainable in two ways. The first way was
through rehabilitating leadership and helping to form local
organizations with the capacity to work together in identifying needs
and designing and implementing development initiatives. Further, people
who were trained in well digging, latrine building, or in income
generation skills were able to continue to take the lead in these
initiatives and pass the knowledge and skills on to other villagers.
The emphasis the project placed on self-help and self - initiative will
hopefully continue to produce benefits in the future. The program
reviewers assessed the project's success along these lines in the
following manner:
UMass [UMF] has been remarkably effective in instilling
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values of participation in its Cambodian staff and khum
residents .. .Villagers have discovered that the greater
responsibility they now carry puts them more in control of
events than when outsiders did everything for them. It is
natural that it took time for Cambodians to accept and
internalize this new notion that capacity-building, rather
than material support, is what gives a community power over
the long run. (p . 9)
On the more material side, the CVDP project attempted to
facilitate sustainability in the way it invested seed money. For
example, in the cow banks, credit schemes, and rice bank, the money or
commodity will, over time, circulate to an expanding circle of
beneficiaries if the projects are managed effectively. The income
generation projects for teachers and health workers should provide an
adequate supplement to their incomes so they can focus full-time on
their appointed work; also the School and Clinic Funds should have a
steady influx of surplus funds from the income generation projects.
Likewise the PDC income generation projects should continue to offset
the opportunity cost incurred by members for participating in the
committees
.
Economic sustainability was further advanced by the CVDP project
when it deliberately withheld its financial support or did not relay
knowledge about available outside support to the villagers in order to
encourage their own initiative and input. For example, although
supplements of rice were obtained from the World Food Programme for the
day care in Kbal Domrey, this was not announced to the participating
families so that they would continue to support the day care by giving
one small can of rice per day per child for their food. In a similar
manner, project staff pushed the KDC , PDCs, and other groups like
teachers and health workers to find their own means for financing small
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projects instead of seeking support from the project. This was seen as
significant given how the material side of the development model the
project had developed was driven largely by outside resources. In the
Final Report, the researcher described the challenge facing the
Cambodian staff who would replicate the model in a neighboring khum:
"It can be questioned whether the project's model, with its relatively
high investment in seed money for small projects, can continue to be
viable in the future. One of the major challenges will be to devise
means for implementing the model with smaller outlays of capital from
the outside" (p . 4)
.
At the end of the first project cycle, when asked about the
prospects for sustainability of the work set in motion in Trapaing Chan,
the villagers expressed qualified optimism. The khum leader remarked,
"Yes, I think the work will continue if UMF continues to support the
work in the future. The tree is very young and its roots are not yet
deep . A good start has been made . " The phum leader of Trapaing Chan
made a similar comment: "It will be sustainable if the people continue
to do what they have learned to do. Because so much is done in groups,
the hope is there because the people push each other. People value the
KDC and PDCs because for once they feel someone cares about them and is
trying to help them." Finally, one of the village nurses observed
regarding sustainability:
We have made a lot of progress in one year but this is
a beginning only. We need the project's help for some
time. We are like a child taking its first steps: We
fall down a lot and need something to hold onto until
we are strong enough to walk on our own legs.
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CHAPTER 8
THE DISCOURSE DIMENSIONS OF THE CAMBODIAN VILLAGE DEVELOPMENT PROJECT:
CRITICAL HERMENEUTIC DISCOURSE OF DEVELOPMENT EXEMPLIFIED (PART II)
Having examined the more preliminary, set-up dimensions of a CHDD
and how they were exemplified in the CVDP project, the heart of the
matter in terms of development discourse can be approached. In this
chapter, the hermeneutic dimensions of mediation, translation, fusion of
horizons, dialogue, dialectic, and criticism will be applied to the CVDP
project
.
Dimension 5 : Mediation and Mutual Education
Mediation is a key element of CHDD and takes place at different levels.
Outsiders will play the role of mediator in several ways. They will
mediate the dialectical interactions between tradition and modernity by
mediating the adoption of new beliefs and practices as insiders interact
with the innovation (the text) and seek to reach an understanding of the
innovation itself and the implications of adopting it. Outsiders will
also mediate the interactions between insiders themselves when lack of
trust, respect, and commitment block the dialogical process and the
reaching of genuine consensus. A key element of CHDD is the linguistic
mediation of development concepts -- the forging of a context-dependent
lexicon of development through reciprocal translation, mutual
adaptation, and fusion of horizons. Through this process a shared,
more
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differentiated understanding will be reached regarding the seminal
concepts of development, participation, leadership, empowerment,
dialogue, and power. Fusion and expansion will be the goal rather than
displacement. CHDD will therefore be mutually educative: Both insiders
and outsiders will teach each other and learn from each other, and new
development meanings and understandings will be formed. In the process,
relevant knowledge and skills will be transferred.
Chapter 7 explored several ways in which the CVDP project
^ acilitated openness on the part of the villagers toward innovations,
toward new beliefs and practices, as they progressed from tradition to
modernity. These were training of technical information on how to
implement the new practice; letting villagers themselves introduce
innovations to help contextualize them and to reduce incongruence;
lessening risk by offering favorable lending terms for loans or seed
money for projects; utilizing a group structure; and focusing on the
change process itself as a "text" to be interpreted. In all of these
endeavors, the project was in a mediating role.
Mediation Between Adopter and Innovation
When looked at through the lens of the mediational role of the
project, the above approaches can be broadened. Training, for example,
focused not only on provision of technical information about a
particular innovation but also on raising awareness concerning how
adopting the innovation was in the best interests of the villagers-
-
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trying to reduce the "cost" of attempting the innovation, according to
Doyle and Ponder's "practicality ethic." For example, when latrine
building was introduced it was necessary to raise the awareness of the
villagers regarding how diseases are spread due to inadequate
sanitation. Or in promoting a new design for rings for wells it was
important to explain how water gets contaminated in the old way of
making rings and fitting them together resulting in water that is
undrinkable. When the villagers clearly perceived that the potential
benefits outweighed the costs, they were more willing to attempt the new
approaches
.
In mediating the cultural or ideological incongruence that
appeared during adoption of an innovation, project staff stressed the
preservation and extension aspects of change- -that always more of the
old remains than what is changed, and what remains is extended to
encompass new dimensions. Change is, therefore, a broadening re-
definition of past approaches and ways of thinking. For example, in
introducing more participatory forms of leadership, leadership was not
done away with but leaders with different attitudes and approaches were
nurtured. Likewise, in introducing changes in gender perceptions and
relations, the aim was not to undermine the existing social order but to
focus on how better decisions get made and how leadership is more
effective if women participate as full partners with men. Mediation in
this regard also entailed distinguishing the project's notion of change
as retrieval and re - definition from the Khmer Rouge approach to change
which centered on displacement and force: "Pol Pot killed old people
because they were slow to change," remarked the VLVs during one
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training. Mediating the continuities and discontinuities helped the
villagers better understand the "text" of change, and enabled them to
more readily attempt change.
Mediation between potential adopters and innovations also entailed
grounding alien beliefs in the Cambodian cultural context. Development
concepts such as participation, empowerment, sustainability, and
ownership had an abstract, hollow ring at first to most villagers.
Consequently, an effective way to help the villagers to understand these
concepts was to ground them in contexts close to home during training,
needs assessment data feedback groups, and in committee meetings.
Project staff, for example, referred to the school buildings in Udong,
mentioned at the beginning of this study: the immaculate buildings,
donated by an international NGO, that were almost never used. An
example closer to home was the school office in Trapaing Chan donated by
a friend of the villagers in the U.S. Construction had proceeded as far
as the funds held out, and then the skeletal structure remained
unfinished. The point of these examples was that in both cases the
beneficiaries had not taken the initiative, had not participated in the
projects, had no investment or ownership, and therefore the products
were not utilized or even finished. "I could practically hear the
wheels turning," (3/21/93) the researcher wrote in his field notes after
the concepts of participation, ownership, and sustainability were
translated and contextualized into forms that were readily understood.
Another example pertained to the notion of maintenance associated with
building the weir. The local hydrologist from Kompong Chhnang insisted
on people moving out to the proposed site (3 kilometers off the main
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highway) m order to maintain the sizable structure. Lack of concern
for maintenance, he argued, had undermined many, if not most, hydrology
projects in the province in recent years. To emphasize the point, he
brandished several large rusted nuts and bolts and splintered stop- logs
from other doomed hydrology projects in the province. The hydrologist's
demonstration drove home the point, and several families agreed to move
out to the site to deal with the maintenance aspects of operating the
weir
.
Perhaps the most effective form of mediation between adopters and
innovations the project performed was by strength of example. The
villagers would not be willing to try new approaches and ways of
thinking if they perceived the project itself was disinclined to do so.
In the project they saw the openness required: They saw the project's
willingness to revise its original process -product understanding, its
flexible design, its participatory management style, the strong
representation of women on the team and their leadership capacity, the
willingness to try new approaches like the elastic KDC membership, and
involving the monks to try to turn participation on development
initiatives into a form of merit -making . If they could not see these
things happening in the "facilitators" of change, they would not have
been willing to attempt change themselves.
Mediation of Relationships Between Insiders
Although much of the work of the CVDP project focused on the
interactions between outsiders and insiders, staff never lost sight of
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the fact that the ultimate goal was to overcome the dysfunctional nature
of insiders' relationships; if the project left unaddressed the
fractures, distance, mistrust, and suspicion in Cambodian society, most
gams that were made would have doubtless been eroded after the project
left. Therefore the project also tried to mediate the relationships and
interactions between the villagers so that the process of dialogue would
continue to characterize villagers' interactions even in the absence of
the project's presence. This was accomplished in several ways.
First, the project itself, according to the researcher, was in
some ways a "medium of reconciliation":
The various factions in the khum seem to be getting
along better these days because of their regular involve-
ment in the KDC . It is almost as though the development
process itself has become a process of mediation through
which conflicts are resolved and people settle their
disputes. The project is the focal point of this- -or
the KDC is, in any case. The field team and the KDC
provide a forum for these various groups to meet and
work together. Before, this kind of forum was lacking
due to the fractures in society. (9/28/93)
In order to help mitigate the khum'
s
relative isolation, the project
helped to build bridges between the khum and district officials by
including both in its planning meetings. Second, by improving the
morale of the teachers through supporting their income generation
project and helping with many school repairs, the teachers were able to
regain the trust of the parents so that they could again ask for fees
and for construction materials (bamboo poles, palm mats) from the
parents who now trusted the teachers enough to contribute what was
asked. Previously parents resisted paying fees and making donations
because they felt the teachers were simply lining their own pockets.
Third, a direct outgrowth of the project's work was a referral system
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that was set up between the teachers and health workers to deal with
children who became sick in school. Before this, the two groups
operated independently with little collaboration. Fourth, forming the
KDC, and eventually the PDCs, in effect put the village leaders back in
touch with the people. Insofar as the committees often mediated between
the project and the people, the leaders found a revitalized role to
which the people responded. While perhaps insubstantial at first
glance, the bridge -building and mediatory healing process between
insiders the project helped to bring about was a significant reversal of
the fragmentation and alienation that had dominated insiders'
relationships prior to the appearance of the project.
There were several reasons why the project was able to play the
role of mediator between the villagers. First, in the villagers' eyes,
like UNTAC on a national level, the CVDP project was an outside, neutral
1force which could be trusted because it had no political agenda.
Second, by aligning the monks and achars with the project- -the only
people trusted by the villagers -- the project was able to further its
bridge -building agenda. The moral authority commanded by the monks in
effect carried over to the project. As one VLV put it: "Involving the
monks and achars was very important because only they are trusted. The
leaders were not trusted because of the political situation. The UMF
people were new. So the monks and achars could be a bridge between
everyone to bring them together." Third, the project promoted the
processes and values needed for removing interpersonal breakdowns and
’However, in the highly charged pre-election political environment
in the early going, the project had to repeatedly clarify the fact that
it was not aligned to any political party or agenda.
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for promoting reconciliation and healing: dialogue, equity, fairness,
and concern for the collective good. Fourth, the project provided the
people with a common cause for which to work together. The KDC and PDCs
and their various sub- committees invested the villagers in the
development process and gave them a sense of ownership. Finally, the
project gave the villagers hope at a time when they felt abandoned. In
the CVDP project they found people who cared about them, and this helped
bring them out of their isolation. In short, within the project the
villagers found the process needed to overcome their fractious
relationships, to dialogue and problem- solve together, and to take
charge of their own development future.
Translation, Fusion of Horizons, and Change
What, then, about the process of translation, fusion of horizons,
and the forging of a "development lexicon" appropriate for Trapaing
Chan- -how did this come about? A key assumption of a CHDD is that, at
the discourse level, the crux of development involves hammering out new
meanings and understandings about development - -what it is and is not,
the processes and approaches that are productive and those that are not
The new meanings and understandings that result from the interaction of
insiders and outsiders will be contextual (from the process of
application in interpretation)
,
and will lead development forward in
that particular milieu. In the case of the leaders and villagers of
Trapaing Chan, key development concepts like development, participation
collective responsibility, cooperation, leadership, and equality
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(especially regarding gender) needed to be linguistically mediated so
they could be "re-created" in a manner meaningful to the villagers and
become part of their functional "development vocabulary."
The intent here is not to enter the minds of the villagers and
describe their inner workings as they encountered new ideas and
incorporated them into their conceptual frameworks. Even Gadamer
himself is relatively silent and imprecise about exactly how the mystery
of "fusion of horizons" works. In the present analysis, some of the
difficulties of this process will be enumerated, some strategic
observations made, and then the manner in which several key development
concepts were linguistically mediated, translated, and mutually adapted
in the form of new understandings between insider and outsider will be
described
.
At least three primary difficulties were manifest in the process
of linguistic mediation and translation of development beliefs and
practices. First, on the level of language itself, Khmer, in contrast
to English, is concrete, emotive, and ill-suited to the expression of
abstract concepts. This first became apparent in the needs assessment
training (Tl) when trying to help the VLVs move beyond their single-
minded concern with material needs to consider the more emotional and
psychological levels of needs. Maslow' s "Hierarchy of Needs" was used
for this purpose, and it immediately became clear that concepts like
social belonging, ego and esteem, and self-actualization were very
difficult to translate on the level of language, meaning that the
concepts themselves resisted translation on the conceptual level.
Fundamental development concepts like process and product, empowerment,
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on a linguistic
and sustainability were similarly difficult to translate
level, which was nonetheless required before translation could occur on
the conceptual level
.
Second, the hermeneutic task was made more important and difficult
by the fact that many key development concepts and terms in Cambodia had
been appropriated by the Khmer Rouge and had been imbued with a
negative, counterproductive meaning that was very different from the
meaning intended by the project. Consequently, in translating concepts
like participation, collective responsibility, and self-reliance, the
prejudgments of meaning the villagers had regarding these terms from
their experience with the Khmer Rouge needed to be revised before new,
productive meanings and understandings could be reached. The researcher
made the following observation in this connection:
Repeatedly the grim image of Pol Pot and his campaigns
of forced collectivization and participation, and
xenophobic self-reliance have been invoked in discussions
about project goals and objectives. Project staff need
to continue to clarify their understanding of participation
and community organizing in ways that clearly demarcate
their view from the abusive forms the villagers associate
from the past. (1/7/93)
Dialectic and negation (to be discussed in Dimension 6) played a key
role in the endeavor to rescue development concepts from the grip of the
villagers' destructive past, and to recast them in a productive light.
A third difficulty encountered in the important process of
translation and mutual adaptation of development meanings so that fusion
could be reached was that, due to limitations of time, the project could
rarely deal with all 3,600 khum members on a personal level, which such
a process requires. The project's most intensive interactions were with
KDC and PDC members, VLVs , teachers, health workers, widows' groups, and
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participants in the small-scale projects. While the number of villagers
involved in the credit schemes was substantial, the amount of time
project staff could spend with them directly was limited. To a large
extent, daily and weekly interactions were circumscribed to a fairly
narrow segment of the population who, in effect, represented the
"vanguard" of the project's work. The extent to which new development
meanings and understandings "trickled down" to the broader populace was
difficult to assess. Ideally, the interactions described below should
have directly involved more villagers.
Several lessons were learned about translation and reaching
agreement and understanding over development meanings through having
carried out the processes. They are worth describing briefly at this
juncture so that the subsequent analysis is more grounded and
meaningful. First, the process of "progressive fusion of horizons"
takes time. As the project reached its mid-point, the researcher
observed that "Introducing change into people's ways of thinking and
acting is a slow, incremental process" (6/10/94) . When people's
understandings are rooted in their own history and when development, as
envisioned by the CVDP project, takes place against a backdrop of abject
poverty, mistrust, and individualism, the sort of hermeneutic processes
envisioned take a long time to take root and bear fruit.
Second, and relatedly, the process is dialectical rather than
linear. The hammering out of consensus on development meanings
proceeded in fits and starts, involving give and take, testing and
probing, and then pulling back and trying something different as the
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horizons of insiders and outsiders collided, interacted, and sometimes
fused or repelled each other.
Third, when applied to development discourse the process of
translation required more than only linguistic mediation; it required
the mediating power of action. "Seeing, doing, believing; seeing more,
doing more, believing more" (5/6/93) was how the researcher saw the
process transpiring in the villagers. This was borne out by the comment
°f a female VLV : "We have learned a lot in the training we had. Also
our learning was stronger because we had many chances to do what we
learned by running cow banks, credit schemes, and doing other projects
like wells and latrines." This fusion of reflection and action (both
moments of the process of application) was reflected in the three major
components of the project: training (a kind of mediation by outsiders
as catalysts)
,
organization-building (key forums for dialogue and
discussion), and small project implementation (applying technical
skills, leadership opportunities, gender role reversals, and group
process)
.
Fourth, negation played an important role in terms of
distinguishing project views from those of the villagers, and stripping
away vestiges of Pol Potism. Further examples of this included being
firm in insisting on women's representation on committees, and
withholding seed money at times so villagers would find alternative
local resources and begin to practice sustainable development.
Finally, as mentioned previously, the project needed to lead by
example; that is, linguistic mediation needed to be reinforced by
demonstration. If the project did not itself exemplify participatory
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management, openness to differing viewpoints, gender equality, and self-
sacrifice, no amount of linguistic mediation of these concepts would
have succeeded in making them a part of the villagers' understanding.
Within the context of these parameters, the project attempted to
hammer out shared meanings and understandings about development and its
key elements. All of the above strategies and considerations were at
sach case, and the following briefly describes how progress was
made. The concepts to be examined are: development, participation,
collective responsibility and cooperation, leadership, and gender
equality
.
Development
The CVDP project started off in Trapaing Chan with a double
difficulty. Not only did the villagers have very traditional ideas of
development as involving the provision of materials inputs but, further,
these ideas were reinforced and deepened by the patron in the U.S.
mentioned who had introduced the village to the CVDP project planning
team. The patron had misconstrued the project to be one of providing
material inputs so that the villagers' expectations of the project were
therefore decidedly anti - developmental when the project entered the
khum . The project faced this head-on by correcting the mistaken
expectations of the villagers and distancing the project from the
patron. Of particular concern was the need to change the villagers'
material view of development and to undermine the "culture of passivity"
the mistaken expectations had fueled.
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Training played an important role in trying to reach an
understanding with the people about the nature of development. A
significant portion of T2 (later repeated in T3) focused specifically on
development, and promoted the project's view in this regard. The
training was a blend of critique of traditional ideas and discussion of
new ideas, and included activities and discussions like "Ball and
Chain," "What Development Is... And Is Not," "An Alternative Conception
of Development," and "The Goals of Development." The first activity
utilized a picture code to stimulate thinking about development,
dependence, and sustainability. The latter presentation and discussion
tried to clarify the important distinction between process and product
goals. ^ In the KDC and PDC meetings and other public fora, the project
took every opportunity to interact with the people about development.
On one notable day in the KDC, the monks who had recently returned from
development training in Battambang challenged the project by saying it
was trying to move too fast. Important distinctions were drawn between
the model of community development they learned about that involved only
monks, and the CVDP project's work which involved working with all the
villagers. Project staff also took the opportunity to briefly discuss
external constraints on the project unknown to the villagers. This was
^The process goals enumerated included: open communication and
dialogue among people; leadership structures that invite participation
by all segments of the population; confidence on the part of the people
to identify needs and organize themselves to solve problems; and
commitment on the part of the people to village development and a
cooperative spirit to do what is required. The product goals included:
increasing productivity and ensuring equitable distribution; improving
basic services for the elevation of the quality of life for all;
reducing drudgery through appropriate technology; and increasing choices
and opportunities for the release of creative potential.
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a lively and productive discussion that furthered the mutual education
about development the project was trying to promote.
At times external difficulties arose which the project used as
another means to keep the dialogue about development moving forward.
Several times the World Food Programme came to Boribo district and
donated rice to vulnerable groups, many from Trapaing Chan. At other
times the International Red Cross came to distribute medicines or to
administer injections. While these organizations meant well, the hand-
out, non-process approach reinforced the dependence and passivity the
CVDP project was trying to change. Project staff directly criticized
those approaches and tried to bring the villagers to see the long-term
implications of aid, as opposed to development. Slowly, the teachers,
health workers, KDC, and PDCs began turning to themselves and to each
other for ideas and for resources instead of to the project, as had been
their knee-jerk reaction initially.
By the end of the first project cycle in February, 1994, strong
gains had been made in the villagers' general knowledge about
development and what it required of them. The teachers, without any
prompting, undertook major renovations of an abandoned structure on the
temple grounds to use as a classroom and solicited many building
materials and fees from the parents; the PDC in Kbal Domrey embarked on
a school building project on their own when they saw they could not wait
for the project to build a school; Sanlong village, with a modest
donation of one cubic meter of lumber from the project, built a small
two- classroom school building for the children who lived too far from
the khum school; and the very successful rice bank project crystallized
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m action many of the development processes the project was promoting:
local initiative and management, participation, cooperation, and
sustainability
.
Participation
Reaching a meeting of the minds about the importance of popular
participation in development was a difficulty that dogged the project
from beginning to end. At the start of the project the Vice-Governor of
Kompong Chhnang informed the project team that promoting participation
would be difficult because the people of Trapaing Chan were "middle
class poor, not hungry." He pointed to the fact that the school there
was in much worse condition than in neighboring khums because the people
of Trapaing Chan were waiting for outsiders to build new buildings. One
of the phum leaders stated flatly in the early going: "I am reluctant
to even approach people about participating in a group project because
they are tired of group efforts; they don't trust us leaders. Nobody
will work for anyone else's good" (7/15/93) . The villagers'
participation in the project at the beginning was largely nominal or
representative participation where the leaders basically co-opted the
process. By the end, however, significant gains had been made,
expressed by the khum leader: "People are too busy with their own work,
and it takes a long time for them to see the benefit of participating in
development projects. Before, the people were not used to this idea of
participation but things have changed a lot now."
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It was clear in discussions with the villagers that economic
hardship was a major obstacle to their participating in the project's
development initiatives. One family recounted how they had engaged in
the common practice of "lending" one of their children to work for
another family for several years in exchange for a cow, which they would
keep after the agreed period of time. In dealing with the economic
dimension of this problem the project repeatedly encountered the tension
between wanting to offset the opportunity cost incurred by the villagers
who participated in the project's work and, at the same time, wanting to
protect the valuational base of the project. As these issues were
discussed, solutions that emerged included basing compensation on the
level of direct benefit villagers derive from their participation and,
further, to compensate with rice (donated by the World Food Programme)
rather than with cash. Further, project staff clarified that they were
not providing jobs as such and that the villagers were working for their
own community, not for the project.
Training played a key role in dealing with the more ideological
dimensions of participation. An entire unit in T2 addressed the issue
of participation: why it is important in development, why people resist
participation, and how to overcome this resistance. All of these issues
were linked to the broader agendas of people-building, empowerment, and
sustainability. Another segment of training encouraged the participants
to consider the long-term benefits of participation and of the various
individual small projects, instead of centering themselves so much on
the next day's bowl of rice. Distinguishing the project's understanding
of voluntary and personally empowering participation from the forced
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participation of the Khmer Rouge was also an important training
dimension
.
Further, the project demonstrated the value of participation in
action by maintaining as open and inclusive an atmosphere as possible,
even in seemingly mundane things like space allocation for the social
care center, and encouraging the monks on the KDC to get involved in the
labor of some of the projects like renovating the health clinic and
clearing brush at the site of the weir. Beyond this, the project built
trust with the villagers by accommodating the project agenda to the
needs of the people, for example, by placing a heavier focus on small-
scale projects and products than was initially intended, and in
providing ample opportunities for people to participate in those
projects. The project held firm in many instances by not embarking on
initiatives unless it was demonstrated that there was sufficient
participation by the people to carry it out. In the project Final
Report, the researcher recorded that in the end progress in this regard
was made through sheer persistence:
By maintaining as inclusive an approach as possible in
all project initiatives and by repeating, like a mantra,
that the villagers cannot wait for the project to do things
for them, their participation in meetings and in other
project initiatives was notable. Holding firm on this
helped create an understanding and a good working
relationship between project staff and the people that
was foundational to most of what was accomplished, (p . 5)
The interlocking nature of these different dimensions, coupled with
better channels of communication through the KDC and PDCs, 3 resulted in
30ne village leader commented in an interview that "People
participate much more now than before. But often during the project
they were not clear about what the small projects were and what they
were being encouraged to do. Communication in the villages is very
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considerable gains in enlisting genuine participation on the part of the
people. By the end of the first project cycle, villagers were taking
much more initiative in development projects and were less inclined to
demand compensation because they better understood the value of what
they were doing, both for themselves and for their communities.
Collective Responsibility and Cooperation
Regarding reaching a meeting of the minds about collective
responsibility and cooperation in development, the cynicism and apathy
bred by the Lon Nol years (1970-1975)
,
the Khmer Rouge years, and the
post Khmer Rouge years (when there was still a good deal of forced
collectivization) engendered prejudgments in the villagers that were
different from those of the project. Near the beginning of the project,
staff had raised the idea of forming a cooperative for marketing the
villagers' surplus in the district capital of Ponley, approximately 10
kilometers from Trapaing Chan. Until then, individual villagers walked
or biked there, which was time-consuming and unproductive. However, the
villagers laughingly waved off the idea of a cooperative as impossible
because nobody would trust anyone else. Also, as mentioned previously,
in the early going when well and latrine projects were planned, the
initial response of leaders and non- leaders alike was to lobby for
placement on or near their own property, even when it was clear that
those locations were not a priority in the larger scheme of things.
difficult, and we [leaders] need to do a better job of informing
people .
"
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These incidents set in motion the attempt to forge a new understanding
of valuing the collective good and cooperating to attain it.
A major vehicle of this effort, again, was training. One
activity, "Puzzling Out Cooperation," required that groups of five
Part ^ c
-'-Pan '- s (silently and without requesting) share puzzle pieces in
order for each member to form a perfect square. The first group in
which all members completed their puzzle was declared the winner. The
activity emphasized the importance of considering the needs of others so
that the entire group could succeed. Alternatively, a large picture of
people thrashing rice together was used as a picture code to stimulate
discussion about cooperation, how it was more characteristic of village
life before, the benefits and difficulties of cooperation, and how the
villagers might return to a greater thoughtfulness of working for the
common good
.
In order to strengthen the gains made in training, the project
implemented all village-level projects with a group structure. This
gave the villagers a chance to apply principles of cooperation on
projects with collective benefit with very little risk to themselves
individually, especially financially. The group structure of the
teachers', health workers', and PDCs' income generation projects
furthered these ends, as did the collective structure of the cow banks,
rice bank, and credit schemes. Keeping project designs flexible also
added credence to the project's concern for cooperation and a sense of
collective responsibility on the part of the villagers. For example,
initially the project had made the leader of each PDC a paid "associate"
with the expectation that these individuals would take the lead and push
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the project's initiatives in their respective villages. Eventually this
was seen as causing resentment among the other members and undermining
morale. In response, compensation was halted in the interest of
promoting a better cooperative spirit. Lastly, by giving ownership of
the major vehicles of the project's work- -the KDC and PDCs and their
subcommittees to the villagers themselves, the villagers were more
invested in the work and more committed to working together to make the
myriad initiatives succeed. For example, the committees took upon
themselves to reprimand members whose attendance was slipping or to prod
initiatives that were taking longer than necessary.
As time wore on there was still some natural reluctance on the
part of the villagers to abandon individualism in favor of collective
endeavors; however, many had realized throughout the project's work that
they could accomplish more together than they could on their own. As
the first project cycle ended, widows in the skill training program
could be seen leaving their looms for a day to help three other widows
collect branches to build a fence around their property so that they
could participate in the family gardening initiative. Nearby, the monks
and some villagers were building a simple house beside the social care
center for a woman (and her two children) who had been abused by her
husband to the point that she was nearly deranged. One of the most
striking examples of the type of gains made regarding forging new
understandings about cooperation was when the teachers renovated the old
building on the temple grounds for a new classroom, and were building
chairs, desks, and blackboards: "Parents are working with the
woodworking trainees [from the skill training] to make the school's
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desks and chairs, coordinated by the carpenter trainer, with wood
donated by the local lumberyard, all overseen by the teachers and the
KDC" (11/2/93) .
Leadership
Given the CVDP project's focus on participation, collaboration,
and group process, it was evident that traditional forms of leadership
needed to be reconceptualized. The rehabilitation of existing
leadership and the nurturing of new leaders was an important dimension
of the project. At the beginning, the villagers' understanding of
leadership was very traditional: men led in top-down ways by weight of
force as though it was a cultural right while women were non- leaders
because of their lack of formal education and lack of "ability." The
right to lead, therefore, was narrowly circumscribed in traditional
village life in comparison with the ideas the project set out to
promote. Early in the project the researcher noted that "Egalitarian
notions of participation by all segments of the population in village
decision-making rest uneasily alongside traditional notions of hierarchy
and their attendant structures of power" (1/7/93) . By the end of the
project, however, perhaps the most significant changes had been made in
the villagers' ideas about leadership.
Training was a key dimension in forming new, more differentiated
views about leadership. T2 contained a unit on leadership, and was
comprised of a series of activities and discussions that encouraged the
participants to rethink their conventional views. The activity "Safety
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m Numbers" dramatized the value of having several people working
together on a problem as opposed to individuals working in isolation.
Some participants were formed into small groups while others worked
individually. Twenty common household items were then briefly displayed
one at a time and, when the last item had been viewed, the groups and
individuals were asked to record how many of the 20 items they
remembered. Predictably, the groups collectively remembered more than
the individuals. The trainees were also asked to consider the
characteristics of a good leader. Their views were relatively
technocratic focusing on levels of education, strong ability, and good
attitude. Curiously, "honesty" was ranked low, yet in the processing of
the activity, trainees reported that corruption undermines trust more
than anything, which leads directly to deterioration of respect. They
soon saw their inconsistencies: It was as though in theory honesty and
integrity were important but that in practice villagers were willing to
tolerate any amount of corruption and dishonesty because of their
cultural conditioning. "Charisma" was also ranked high, accounting for
how a leader like Sihanouk could maintain power so easily and for so
long. Yet the importance attached to charisma also conflicted with the
trainees' truly held feelings about good leadership when the
facilitators probed further.
These dialectical discussions had a significant impact on the
trainees' thinking about leadership. Role plays on different leadership
styles were conducted, followed by presentations on major approaches to
leadership. "Delegating Responsibility" was an activity and discussion
that encouraged participants to broaden the range of whom they felt
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capable of carrying out tasks, and "Toward Shared Leadership" moved the
discussion further in the direction of participatory leadership.
Throughout all these activities in T2 and T3
,
spirited and open
discussion took place regarding who leads, how they lead, what
alternatives exist, and the advantages and disadvantages of different
leadership styles
.
Beyond the training activities and discussions, perhaps what made
the greatest impact on the villagers regarding leadership was to see in
action how these new ideas worked. The project tried from the beginning
to pursue a participatory form of management in which, although there
was a field director, every attempt was made to be as non-hierarchical
and as participatory as possible in every level of decision making. The
project's success at this was noted by the program reviewers, who
considered the UMF management style to be "participatory and empowering"
and " exemplary ... a model for other [PACT] sub-grantees to follow" (p
.
5) . Cambodian staff were regarded as specialists and were expected to
take the lead in their area of expertise; decisions were made jointly;
and the spirit on the team was as egalitarian as might be hoped for in
an Asian context. In effect, the project was modeling participatory
management for the villagers to observe and to emulate, and this was not
missed by them. Reflecting on this dimension of the project's work, the
comment of the Sanlong village leader summarized the sentiment of many
villagers: "We saw in how you managed the UMF project that you believed
in what you were talking to us about leadership. We saw that there are
other ways of leading and organizing that work better than our usual
ways, and this made us willing to try new ideas."
431
The project promoted these ideas in the KDC
,
PDCs, the various
sub- committees, and in working with groups like teachers and health
workers. When hierarchy or typically male patterns of leadership were
manifest, these were pointed out and deconstructed. Beyond this, the
project provided opportunities for villagers to practice new forms of
leadership as "action phases" to reinforce the training and discussions.
During the needs assessment process, leadership was rotated each week so
that a different VLV (including women) took their turn organizing the
house-to-house surveying and the other related activities. Further, on
projects like well -digging, latrine-building, school repairs, and
establishing day care centers, participatory and empowering forms of
leadership were encouraged, with a particular focus on the ability of
women to lead effectively.
The sentiments expressed by villagers near the end of the project
reflected an unmistakable change in the villagers' thinking about
leadership. Most significantly, the leaders themselves had re-created
their previous notions of leadership. The phum leader from Trapaing
Chan, for example, remarked: "The group leading the people is a good
idea, rather than just one leader telling people what to do. I now know
that with more people involved in village decision-making, we can make
better progress. I have changed how I go about my work in Trapaing
Chan." The khum leader's reflections were even more poignant when asked
"How have you changed personally as a result of the project's work?":
I am now convinced of the value of discussing, dialoguing,
and group planning. Before I did things myself and made
decisions only with district office people. It was then
always difficult to get people to go along and to help.
Now I am more open in planning with people. No secrets.
I have already seen how my work goes better because of
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involving the people from the start in making plans for
work. I've changed my idea of what leadership is.
Gender Equality
As suggested by the needs assessment data, gender role definition
in Trapaing Chan was very traditional before the project arrived: Men
were the leaders, women the followers; traditionally "women's work"
rested squarely on the shoulders of the women; men were relatively well-
educated, women were often illiterate. In the early meetings with the
women were clearly in a subordinate position, often sitting
on the fringes of groups, if they attended at all. Women rarely
participated verbally in discussions and, when space was created for
them to do so, were often interrupted by the men. In light of the fact
that addressing the needs of the most marginalized was an explicit part
of the project agenda, a great deal of time and energy focused on
introducing cleavages into the villagers' traditional ideas of gender
relations, and trying to encourage women to assert themselves more and
men to be more receptive to the abilities and aspirations of women. By
the end, in this case as well, significant changes in people's thinking
took place
.
More than in other attempts at reaching new understandings about
these key development notions, the project used "force" in dealing with
the gender issue, at least in the beginning. That is, project staff
insisted that a proportionate number of women be VLVs and, later, that
they have significant representation on the KDC . Dealing firmly from
the start made the indelible impression on the people that the project
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was serious about addressing the needs in this dimension of village
life. The pattern of activities and interventions followed a course
similar to that described previously. Training sessions on
participation, leadership, and power focused specifically at points on
the role of women and their marginalized position. Critical incidents
and role plays were employed to stimulate discussion on gender issues.
Further, the project consciously created leadership opportunities for
women in the various committees, subcommittees, and the village - level
projects that were implemented. Moreover, many project initiatives
targeted women specif ically- -women' s groups, health trainings, and skill
trainings and sent the clear signal that gender equality was a vital
project concern. Most significantly, perhaps, the project centered
attention on the economic dimension of the women's plight, for as long
as women remained economically marginalized and vulnerable,
interventions in other sectors would have had little meaning. For this
reason, skill training, cow banks, and credit schemes had a high
proportion of female participants.
The combination of these initiatives operating concurrently led to
incremental progress that, by the end, was substantial. By the end of
T2 (June, 1993), the female VLVs were clearly becoming more assertive in
expressing and defending their views. In family planning trainings
women became more militant about demanding their husbands also attend
trainings, and going so far as to threaten that if they (their husbands)
did not comply with condom use, the women would withhold sexual
relations. By October, 1993 the poorest of the widows in the skill
training were attending the KDC and giving updates on progress in the
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midst of khum and ghum leaders, project staff, and even the project's
Principal Investigator. Regarding this incident, the author observed
that "Six months ago this would have been unthinkable" (10/22/93) . in
T3 in November 1993, several of the female VLVs (who by then were
participating in their third major training) were taking their turns
presenting group results in front of the traditional leaders. These
incidents, while again perhaps insignificant in isolation, were
important steps in the forging of new ideas about gender relations on
the part of both women and men
.
As the project moved forward, progress was even more notable.
When the PDCs were formed, three or four of the seven members in each
group were women- -without any prodding by the project --and the women
were playing active roles alongside the men. Likewise, in the well
training and subsequent well -digging projects in each village three of
the eight trainees were women, a particularly important achievement
given how well -digging was traditionally a male domain. A similar
situation occurred with the latrine training and subsequent village-
level projects. The female trainees in both cases felt an unmistakable
feeling of empowerment, as captured by one in an interview: "The well-
digging and latrine -building training and projects had nearly half
women. This is very unusual and makes us feel we can do anything men
can do if we are given the chance." Women were clearly making inroads
in the sphere of leadership as the project's work progressed. One
village leader put it this way: "The project has been successful in
helping people see that women can be leaders. This is not unlike
Cambodian history when some women worked in Ministries. You have helped
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us connect with a positive aspect of our past." The progress made in
introducing change into the villagers' thinking about gender was
summarized succinctly by the wife of the khum leader, a woman of
considerable reputation in the villages:
The UMF project has brought big changes here. Women now
see they can play a different and bigger role. Women
are thinking things they never did before. Helping them
economically has made a big difference this way. The men
are also more accepting of women's new roles because they
have been a part of the same process
.
Development as Mutual Education
The process of forging a development lexicon that was culturally
aPP roP riate to rural Cambodia was a difficult process, moving forward
dialectically with successes at times and setbacks at other times. The
process, however, exemplified the Gadamerian mutual give and take, the
translating back and forth between two conceptual frameworks, each
rooted in different prejudices and assumptions. In how the interactions
are described here, however, it may appear that the process was less
than reciprocal, that the position of the development outsider was
indeed the baseline position that was translated into the language of
the insider. Perhaps given the disparities in training and experience
in development it was inevitable, to some extent, that this would be the
case. Gadamer, unlike Habermas, does concede that in dialogue those
with more experience and education will, to some extent, exercise that
natural authority in some ways. However, the project did make every
attempt to genuinely dialogue with the villagers (see subsequently in
Dimension 6)
.
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The views of project staff were in fact also transformed in the
dialectical and dialogical processes described here. As explained
previously, a rethinking of the process -product dimension of development
took place; the project's notion of participation underwent a series of
"reality checks" in terms of what participation means in Cambodia and
what can be realistically expected in the face of grinding poverty;
project staff also learned the limits to cooperation and how to bring
people together meaningfully in the Cambodian context. In terms of
leadership as well, project staff learned to balance traditional
expectations with the level of openness to new ideas on the part of the
villagers. Project staff also learned how women in Cambodia find
strength in their traditional roles, to what extent and in what ways the
traditional roles could be expanded, and what "equality" might mean in
rural Cambodia. In these important ways the CVDP project staff's own
understandings of these important dimensions of development were also
re-formed and recreated through translation and mediation. Horizons
were fused and expanded in the hermeneutic encounters the project
facilitated.
Dimension 6: Dialectic and Dialogue
Mediation, translation, and fusion of horizons take place in language,
underscoring the important linguistic dimension of CHDD . In terms of
verbal language and discourse, dialectic will play an important role.
Outsiders will adopt a questioning posture rather than one of making
statements. Moreover, they will introduce negations in order to
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problematize the knowledge and experience of insiders as a way of
affecting change in their prejudices, and to broaden their understanding
and experience. The major conduit for reaching understanding and
agreement in the development context will be dialogue. For this reason,
development outsiders will plan and implement appropriate forums in
which dialogue takes place between development players. They will also
take the lead in insuring that the hermeneutic criteria of dialogue-
-
openness, mutual respect, symmetry, and the aim to strengthen rather
than weaken the argument of the other- -are adhered to as closely as
possible
.
Dialogue is the cornerstone of a CHDD and was seminal to the CVDP
project. Therefore in dealing with the dimensions of play, openness,
process - orientation
,
mediation, translation, and fusion of horizons,
aspects of dialogue have already been addressed, at least indirectly.
This section will focus directly on the notion of dialogue, including
the discourse dimensions of dialectic, negation, and the conditions of
dialogue. The need for consensus - seeking dialogue in Trapaing Chan was
evident from the beginning as the disparities in orientation and
expectations between insiders and outsiders were abundantly clear, as
summarized by the researcher very early in the project: "You have your
agenda- -doing development the way experience has told you it should be
done- -and they have their agenda- -the provision of material inputs. How
do the twain meet?" (11/24/92) . At the same time, it was also apparent
that facilitating genuine dialogue in the villages would be difficult
given the obvious asymmetries and exertions of power by the leaders and
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achars durin9 the first community meeting. They basically co-opted the
informal needs assessment conducted during the meeting, and exhorted
everyone to "vote" for a new school building. The project therefore set
out to introduce changes in the villagers' beliefs and practices about
dialogue and its role in development and village life.
Dialectic: Assuming a Questioning Posture
Throughout this analysis there has been a tendency to focus on
events that transpired in meetings, trainings, and in implementing
village - level projects while overlooking the day-to-day personal
interactions CVDP team members had with villagers on an informal level
.
In fact, dialogue with villagers on this personal level was as important
as the more structured interactions in committee meetings and training
sessions. The project team tried to maintain a humble openness with
villagers, a learning posture which took the form of asking questions
rather than making statements. The project team acknowledged that to
varying degrees they were all outsiders and, therefore, for project work
to be effective, each member needed to learn as much from the villagers
as they (the villagers) learned from the project team. This was part of
the intention of the "hanging out" phase planned at the beginning of the
project
.
It was important to adopt a questioning posture from the beginning
in dealing with the villagers in order to set the desired tone. For
this reason, a house-to-house survey was planned, using a questionnaire
that would hopefully facilitate a "structured dialogue". The VLVs were
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trained in probing and rephrasing skills in order to better interact
with the villagers with whom they dialogued as part of the needs
assessment. Near the end of the data gathering period, the researcher
formulated 20 questions regarding the data collected in order to obtain
clarification and expansion from the VLVs . The explicit assumption at
that time was that the VLVs were the experts in the needs of the
villagers and they were answering the questions of the outside
"experts". This was not only empowering for them, but helped to sharpen
the needs assessment data. When all data were collected, focus groups
were held in order to obtain further clarification. Again, project
staff adopted a learning, questioning posture while the villagers were
elevated to the position of knowing. The major purpose was to focus
attention very early on the need for mutual education in the development
process .
This same posture was maintained throughout all the trainings. As
mentioned previously, the project avoided the "banking" model of
education in favor of interactive and experiential approaches. This was
best accomplished by using questions to "open up" the text under
consideration, whether it was leadership, gender relations, or
participation. For example, in T2 one of the first sessions, entitled
"What is Development?" asked the participants to draw a symbol or
picture they felt depicted development. These were then displayed and
discussed. Further sessions centered on the questions "Why is
participation difficult?", "How can we overcome resistance to
participation in our work?", "How do people change their beliefs and
practices?", and "What are characteristics of a good leader?" The
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purpose throughout was to activate the participants' prejudices,
knowledge, and experience through probing with appropriate questions.
In T3 problem-solving skills were presented as questioning skills: What
is the problem? What are the causes? Among potential solutions, which
one is best? This helped set in motion a questioning and problem-
solving process in the villagers as they carried out the skills in
actual project implementation.
The formation of the KDC (and later the PDCs) was essentially a
response to the project team not knowing enough about the villagers and
village life to plan development initiatives effectively on their own.
The project needed the villagers' active involvement in order to
succeed, and this was made clear to the KDC when it was formed.
Consequently, from the beginning project participation in the KDC and
PDCs characterized by an openness to learning, rather than one of
presuming to know and to impart. When the KDC members fully perceived
this, they unhesitatingly took up the challenge of being full partners
in the search for development solutions in their villages. Often the
project's questioning posture took the form of an implicit negation when
requests for assistance came from the villagers: "What can you
yourselves do?"
Negation: Problematizing Villagers' Knowledge and Experience
Negations are often the natural accompaniment to questioning:
reversals expand people's thinking and experience by disconf irming what
they presume to be true or to know. Confirmation reinforces what
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already exists and does not lead to new knowledge and experience. Early
in the project the researcher noted that "...our job in the early going,
and throughout the project, is to introduce as many cleavages as
possible
-- contradictions that unsettle the mind and prepare the way for
the more positive presentation of our goals and ideology" ( 5 / 27 / 93 )
The negations consciously introduced by project staff took several
forms. Combatting the initial expectations of the people due to the
raising of false hopes by the village patron in the U.S., required
negating those expectations. Not surprisingly, the early going was
difficult because much work needed to be done to bring the situation
simply back to level ground. This was further exacerbated by the
fixation the villagers had with the project building a new school.
Holding firm about the project's values (building people instead of
building structures) in this case was a negation in itself. Further, by
safeguarding values such as equity and fairness in all project
initiatives like building wells and latrines, cleavages were introduced
into the villagers' thinking: The CVDP project would not curry favor
with leaders, nor would it be "bought" by the more wealthy villagers.
In the long term, this firmness paid off, as reflected in the words of a
widow in the KDC : "By clarifying your values from the beginning, you
helped everyone see what to expect and not expect- -that you had a
different way." As the project eventually largely overcame the conflict
of expectations, the researcher noted in a quarterly report that
persistence paid off:
At times it appeared the expectations of the villagers for
material inputs by the project might overwhelm the philosophy
upon which the project is based. However, project staff have
learned that persistence in maintaining the project's
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ideological stance pays off in the end if trust is built withthe villagers in the meantime. (3/12/93)
In the area of gender relations, the project inserted many
negations and cleavages in the villagers' thinking in order to shake-up
centuries of inequality that had sedimented in Cambodian cultural mores.
In the preliminary group formed to examine the possibility of
establishing a rice bank in the khum
,
project staff insisted on the
participation of women even though the men felt it was unnecessary
because they themselves "understood" the problem. However, more to make
the point for the long-term than to simply prevail in an initial
skirmish, project staff held firm and, in the end, three women attended
the meeting. Similarly, when choosing the VLVs, project staff insisted
on equal numbers of women and men despite the khum leader's belief that
"Men are more interested in development than women." Eventually four of
ten VLVs were women. During the data gathering for the needs
assessment, the role of leader was rotated each week and, despite
opposition from the men, women were included in the rotation. As the
researcher recorded at the time: "This was especially good for the
women who learned that they can lead responsibly if only given a chance;
the men sometimes criticized them and tried to 'put them in their place'
by pointing out their lapses, but they hung in there and came out
stronger and more confident" (1/19/93) . Beyond being empowering for the
women, it drove a wedge further into the traditional way of thinking
about gender.
The inserting of contradictions to disconfirm prejudices and to
open avenues for new learning continued throughout the trainings. T2
,
being the most ideological, was particularly characterized by
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dialectical interactions as part of dialogue, translation, and fusion of
horizons. The discussion centering on the newsprint "Development is.
and Is Not" was a clear example of directly confronting mistaken beliefs
and practices about development, empowerment, and sustainability. "Ball
Chain, though less directly confrontational, had a strong effect in
challenging traditional passive and dependency-oriented ways of thinking
about development. Also, sessions on leadership, participation, and
group process moved translation and fusion of horizons forward through
disconf irming the beliefs and practices of the participants.
In smaller, less formal training sessions, for example in the
women's groups, the same pattern continued. Discussions focused on
male-female roles, domestic violence, and women's disadvantaged position
in society and how to change the situation. The message throughout
these interventions was a combination of the negative and the positive:
"Things don't have to be this way. Let's work out new understandings of
the relation between men and women." Similarly in the health field,
project staff inserted negations to underscore the villagers' lack of
"modern" understanding. A health trainer, for example, used a
microscope to dramatize the harmful organisms living in what appeared to
the villagers to be clean water. During the family planning training
part of the session was organized as a quiz to explode the many myths
about sex and reproduction held by the villagers. The project health
specialist also used statistics about the effects of prenatal care on
the newborn to dramatize the need for improved prenatal care. Project
staff continually walked the difficult tightrope of negating and
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affirming in the right amount, and at the right time, in order for both
to be efficacious.
In the same manner that symmetry is a condition of dialogue, so
also is it a condition of negation, if the process is to be efficacious.
Too much negation flowing in one direction is dispiriting and soon
assumes the shape of a power discourse. Being cognizant of this, the
project, as developed already, tried to be open to negation itself by
the villagers. The way in which the project's development model
underwent several significant changes based upon what had been learned
during implementation exemplified this. In whichever direction the
negations flowed, the point was to introduce negations in order to
create space for new learning, the expansion of previous experience and,
from a programmatic point of view, to uncover previously unseen
solutions. For example, reaching an impasse in the initial discussion
of the rice bank due to the cost of the needed rice as well as the
structure in which to keep the rice forced the project to find
alternative means of dealing with the problems. In the end, the rice
was donated by the World Food Programme and the rice bank was housed in
the social care center, which was built somewhat later. Likewise, when
the Kbal Domrey PDC was convinced the project would not build a
classroom building in their village, the monks and achar took the
initiative to raise funds and to spearhead the construction effort on
their own. A similar pattern held with the teachers at the khum school
in Trapaing Chan. When they finally accepted that the new school they
had been led to believe would be built by UMF did not materialize, they
found alternative, locally-based solutions for expanding the capacity of
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the school. As the researcher noted in this connection, "It's almost as
though dead-ends actually help by getting you to re-think things, to re-
direct your energies to find new and often better solutions you would
not have discovered otherwise" (8/19/93). 4
Facilitating Opportunities for Dialogue
Given the centrality of dialogue in a CHDD, providing appropriate
forums for dialogue, beyond personal dialogue with individuals, occupied
an important place in project strategy. The KDC and PDCs were the main
public forums for dialogue, for discussing issues, projects, and
problems as a group, and trying to reach mutually constructed solutions.
As originally conceived, the KDC was "where we will first try to reach a
meeting of the minds before taking our ideas, plans, projects,
processes, etc. to the people" (S/22/93) . The KDC met weekly until the
PDCs were formed, at which time there was a dialogical, problem-solving
structure in each village. At the onset of the committees much time was
spent mutually deciding on ground rules, criteria to guide interactions,
how decisions would be made, and so on. Much of the progress made on
the project was a direct outgrowth of the interactions and exchanges
that took place in these committee meetings.
As special needs arose, project staff dialogued closely with
particular segments of the village population. For example, the monks
4Hirschman (1967) refers to this phenomenon in development as the
"Principle of the Hiding Hand," in which unforeseen difficulties and
obstacles that throw off prior intentions and designs are often actually
necessary for finding creative alternatives and solutions.
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played a key role in the KDC and in some project implementation, yet at
times seemed aloof and reluctant to participate. Because the
involvement of the monks was considered crucial, project staff met with
the monks at critical junctures to interact with them concerning their
role. On one memorable occasion project staff dialogued with the monks
about their aversion to risk-taking and yet how development is in fact
fraught with taking risks, hunches that are eventually proven wrong, and
unanticipated outcomes. Project staff stressed that if the monks wanted
to be serious partners in the project's work, they would have to somehow
come to grips with this issue. This spawned a lively and interesting
dialogue in which the monks permitted project staff to "criticize" them
and, in turn, they educated the project team about the monks' role in
development. Although the monks still often resisted taking the
initiative, they were more responsive to project needs after that
particular interaction.
As amply covered to this point, training constituted a major
avenue for forging new development meanings and understandings through
dialogue. Consequently, details of this process will not be repeated.
Much of the dialogue in training sessions took place between the
trainers (outsiders) and insiders but, even more importantly, the
interactive and experiential nature of the trainings facilitated
dialogue among insiders themselves. In T3 a strong dialogical relation
emerged between the younger VLVs, who had been the focus of most
previous trainings, and the older traditional leadership: The
interaction between the existing leadership and future leadership
created a very stimulating atmosphere that resulted in a situation where
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the training benefitted the present as well as the future" (12/25/93)
Further, special forums were implemented for women to meet to dialogue
in the absence of men: women's groups and skill training for widows.
Without men present it was easier to achieve the conditions for dialogue
and the women responded by openly discussing their difficulties and
brainstorming avenues for change. Meeting together and being encouraged
to articulate their thoughts and feelings increased the confidence of
women, and this increased their participation in the more general
project activities. A female VLV at the end of the project commented
that. Women generally don't speak up in meetings because they are shy
and not well-educated. But now we say much more because we see that we
do have good ideas and can help find better solutions to problems."
Implementing small-scale projects was, in a sense, of derivative
importance to the CVDP project, 5 yet it was, at the same time, a vital
component of the overall project process because it provided the "raw
materials" for building the dialogical process in the people. Projects
were deliberately implemented in ways that required villagers to meet
together to brainstorm, problem- solve
,
and to be accountable to each
other. For example, the income generation projects for teachers, health
workers, and PDCs were implemented with precisely this bridge -building
,
dialogue - encouraging agenda in mind. Part of the purpose was to
generate income to raise morale, but another part of the purpose was to
raise morale through building into the process the need for group
decision-making, group problem-solving, and group action that,
5Recall the discussion on the process -product tension in Chapter 7,
Dimension 4
.
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hopefully, would carry over into the villagers' daily work and personal
relations
.
The same was true of the rice bank, cow banks, and credit schemes:
all had individual benefit built into the outcome but in each case were
structured in groups of five, each person with a particular maintenance
role within the group, so that the villagers were required to improve
their teamwork and community
-building awareness through dialogue,
problem-solving, and supporting each other in order for the group as a
whole to succeed. In the case of the rice bank and credit schemes,
which involved more than 400 families in the khum, the number of heads
of households who met monthly (sometimes more often) to manage their
group was substantial
. Training in group process and decision-making
were integrated into these projects to further enhance the dialogical
process desired.
In other community projects like the social care center
construction, school and health clinic repairs, weir, wells, and
latrines, the primary aim was similarly a process one. These projects
involved considerable planning and negotiating among the people
involved; they also required brainstorming, problem-solving, and
managing interpersonal conflicts. As pointed out already, in the well
and latrine projects, considerable time was spent resolving issues of
self-interest, which provided the opening to dialogue extensively about
development values like justness, fairness, and empowerment. The end
product was, of course, also important because nothing would defeat the
process faster than a failed product, but the impetus for doing the
projects in the first place was the process agenda. The combination of
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training, committee meetings, other support groups, and small
-proj ect
implementation set in motion a multi -pronged effort that had a strong
impact on how the villagers interacted, made decisions, and reached
consensus
.
Safeguarding the Conditions of Dialogue
Discussing how the project insured that the conditions for
dialogue were being met throughout project operations encroaches upon
Dimension 7 to follow but is worth examining briefly here. The project
not only tried to promote and model dialogue as the key element of
project discourse, but also tried to safeguard the conditions of
dialogue as set out by Gadamer. From the beginning it was clear that
project staff would need to be vigilant about this important dimension.
After the first community meeting the researcher recorded that "Far more
women than men attended but few females voices were heard" (11/23/92)
.
When the project made entry in Trapaing Chan it was clear that males
dominated village politics and that women were largely excluded;
moreover, a few males- -the more powerful ones -- dominated all others.
Nurturing a genuinely dialogical process in village affairs therefore
seemed like a dim hope.
An important part of project strategy for safeguarding the
conditions of dialogue was to focus on dialogue itself in training
sessions. In T2
,
for example, several activities centered on
communication, dialogue, and the conditions for their efficacy. Two
way Communication" dramatized the importance of open, two-way
450
communication in contrast to power-driven monological discourse which
closes off understanding by alienating the other from both the subject
matter and the other interlocutor. "The Requirements of Good Group
Decision-Making" focused on how groups effectively reach a consensus-
-
which was tantamount to discussing the conditions of dialogue. As part
of the training, a "Sociogram" was constructed in order to map in visual
form the various interactions that took place during a group discussion.
This gave the trainers and participants an opportunity to focus on the
dynamics of both the quality and quantity (symmetry) of people's
interactions in groups. "Animal Behavior in Groups" explored various
interaction styles that are not conducive to dialogue and reaching a
consensus by comparing group behaviors with dominant traits of animals.
Finally, role plays like "Duelling Agendas" and "Problems on Projects"
provided opportunities for dialoguing about the conditions of dialogue,
particularly relating to openness, trust, and strengthening the other's
argument . 6
Project staff learned that a major condition that needed to be
emphasized repeatedly was the importance of all parties focusing on the
subject matter ( die Sache ) during the process of dialogue. Failure to
do this compromised early attempts at dialogue. For example, at the
beginning of the project, staff could not induce the villagers to
consider initiatives other than the school . When attempts were made to
interestingly, at later points in the project, the very problems
addressed in the role plays - -hidden agendas about locations in a well
project and unequal labor sharing on a mushroom growing project- -emerged
as real-life problems in the villages. Having discussed these issues in
a previous training enabled the project and villagers to work through
the problems very quickly.
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shift attention to building a rice bank or the social care center, at
the first sign of difficulty or lack of consensus, village leaders
brought out the blueprints for the school. Clearly no amount of
dialogue would be efficacious so long as the process was held hostage by
the villagers' obsession with having the project build a new school.
When this illusion was finally dispelled, dialogue about other potential
projects became much more fruitful. Similar problems with locating
wells and latrines have been mentioned already-
-villagers were
unproduct ively talking at cross
-purposes until the hidden agendas were
exposed and the conditions of genuine dialogue and consensus - reaching
discussed openly.
Two further examples highlighted the importance of interlocutors
having a single-mindedness of purpose in order for dialogue to be
fruitful. When the KDC search committee was formed and met to discuss
who should be on the committee, there was the feeling of a breakthrough
having been achieved. For the first time in the more than six months
since the project had entered Trapaing Chan, the feeling was that
project staff and villagers were united in a joint endeavor. As hard as
the project had tried to include the villagers prior to that, it was
with the proposal of forming a KDC to oversee all project work that
dialogue started to be productive. Everyone was focused on the subject
matter-
- forging a strategy that would enhance development initiatives in
Khum Trapaing Chan. Similarly, in the early planning for the weir
project, it was difficult to motivate the leaders and villagers to agree
on participation, compensation, and having some villagers move out to
the weir site for maintenance purposes. In a community meeting to make
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final preparations before starting, the bickering and lack of unity
continued until the local hydrologist threatened to cancel the project
if the issues were not satisfactorily resolved. Immediately following
the meeting, the leaders met and the dialogue began in earnest. Within
a short time all issues were resolved to everyone's satisfaction. In
effect, it required the threat of cancellation to motivate the people to
set aside their own agendas and to consider the common good. As the
researcher reflected later, "No one could afford to push their own
agenda because all were under the threat of losing the project entirely.
They had to solve the problem together or go down together. Maybe
constraints are not always bad in dialogue" (2/3/94). 7
Considerable time was spent in committees (KDC
,
PDCs and their
subcommittees) discussing not only the purpose of the committees but the
type of interactions and decision-making processes needed for them to be
successful . These rules or conditions were discussed openly, agreed
upon within the groups, and used to guide all subsequent interactions.
When members strayed from the norms (openness, symmetry, strengthening
the position of the other, no hidden agenda, majority vote for decision-
making) they were reminded of the ground rules. The effects over time
were noticeable, summarized in the observations of one of the village
nurses: "UMF was successful in helping people to feel free to speak.
Before, only the leaders talked and everyone else listened. Now many
people like women and young people give their ideas in KDC and PDC
meetings. This is a big change, and a good one, for us."
7The issue of whether force can effectively improve dialogue will
be examined in applying Dimension 7 and in Chapter 9
.
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Naturally, not every committee or village group was equally
effective in putting in place and adhering to the conditions of
dialogue. By the end of the first project cycle in February 1994, the
KDC and three PDCs were engaging in quite open and efficacious
dialogical processes. The one exception was the Kandal PDC which
largely failed to shrug off its top-down, male - dominated approach, which
seriously narrowed the committee's effectiveness in problem-solving and
reaching rich and informed consensus. Without an effective process
within the group, the committee only marginally became a meaningful
component of village life. At the same time, however, project staff
observed that simply removing the most obvious obstacles to dialogue
does not necessarily usher in genuine dialogue. In the women's groups,
for example, it became clear that when the men were removed, the more
confident and better placed women dominated discussions to the point
that many of the other women assumed their accustomed silent role. From
this, project staff learned that power itself is not necessarily an
issue of gender- -it simply seeks out the lowest common denominator,
meaning that in every instance the conditions of dialogue must be
articulated and struggled over.
Project staff realized that an important element in safeguarding
the conditions of dialogue was to model those conditions in the
interactions within the project itself. If the project could not
exemplify the conditions of dialogue, it could hardly expect those
conditions to be manifest in the interactions of the villagers. One
clear example of the dialogical processes on the team concerned whether
or not to charge interest on the credit scheme loans. The WID
454
specialist on the team had been trained to manage large lending schemes
by UNICEF where cost - recovery to pay staff salaries was a key
consideration. Therefore, she naturally felt the CVDP project should
charge interest. However, fear of not being able to pay back the
interest and the principal prevented many people from taking loans.
Consequently, over a period of a week, the team dialogued about this
issue in a very open, focused way. Eventually a genuine consensus was
reached to not charge interest during the first round of loans to
mitigate the villagers' fears, leaving open what would be done in the
second round. The process in reaching that important conclusion was
exemplary
.
Project staff were at times caught in the dilemma of not knowing
how much to reveal to the KDC and PDCs about project finances, which
raised issues of openness and trust. Presumably a condition of genuine
participation in dialogue is equal access to information. Therefore,
when the KDC asked for a summary of how much money was allocated for
credit schemes in each village (it was not an equal amount in each
case)
,
staff needed to weigh the ideals of dialogue with the need to
keep some aspects of project operations (especially financial matters)
within the project. Eventually, staff decided to proceed with the half
truth that the discrepancies in amounts were due to fluctuating exchange
rates. This incident underscored to project staff that the conditions
of dialogue are not absolute and need to be weighed against other
attenuating circumstances. In this particular case it was felt that
because opening the project books would have invited chaos and ill-will,
it was prudent to curb openness to some extent.
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In all the focus on dialogue throughout the project it became
clear to project staff that the elusiveness of dialogue in part accounts
for the slow and uneven nature of development itself
. As the researcher
recorded, "Development involves many failed attempts at dialogue, at
reaching understanding and agreement about what development is and what
kind of processes and values are efficacious. Fits and starts, gradual
progress, like dialogue itself" (2/22/94) . At times project staff were
frustrated by the lack of basis for dialogue in the experience of the
villagers, which made it hard for dialogical processes to take root.
This was expressed in the researcher's field notes after a particularly
difficult day:
The lack of an underlying consensus makes the development
dialogue more difficult. A crucial question becomes,
'Under the given conditions, can the minimum conditions
for dialogue be met?' But what else is there but dialogue?
What can you do but keep interacting, keep putting yourself
at risk, keep trying to translate your disparate ideas and
practices and slowly increase the common ground? (5/20/93)
Despite the setbacks along the way, the project made unmistakable
progress in nurturing genuine dialogue in the lives of the villagers.
The khum leader perhaps best summarized the gains made:
One of the strongest impressions you made on the people
was your interest in talking with the people, having
them share their ideas and interact with yours. This
is very unusual. No other NGO that has worked here has
used that approach. It took some time for the people
to feel comfortable with this approach but, after they
were, they responded well. This was especially true of
the women. Historically women in Cambodia are shy in
meetings and don't say much. They want to talk but are
afraid of being laughed at by men who are more confident
and have more education. But this has changed quite a
lot since UMF came here. Women are much more active in
meetings because they've been encouraged to be.
This sentiment was echoed by the phum leader of Trapaing Chan:
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You did a good job of encouraging people to speak
openly. We never thought much before about why people
do or do not talk. We're much clearer about this
now and know how to guard against the things that keep
people, especially women, silent. There still is not
equal opportunity or complete freedom to speak up
because Cambodian traditions are very old. But things
different now than before, and will continue to get
better because people like this new way and want to
continue it.
Dimension 7 : Critique and Power
Because change in a CHDD takes place through encountering differences
and being confronted by disparate views and positions, criticism plays a
key role. This entails, in the first place, that development outsiders
establish close relationships with the insiders so that they (the
insiders) can be expected to care about the criticisms and negations
introduced by the outsider. In a CHDD, dialogue also involves
contestation in the form of a "justificatory conversation" or
"dialogical arguing" . The forms of mutual education will at times
resemble "consciousness raising" on the part of insiders so they can
assess their situation critically with a view to transforming it. A
CHDD will require that the issue of power be faced directly by all
development players so that issues of who has power, why they have it,
and what the implications are for those without power and for the
dialogical process, are made manifest. Norms for interaction and the
reaching of consensus -- in other words, the aim to articulate an "ideal
speech situation type situation" that is appropriate to the particular
socio- cultural milieu- -will be constructed by all participants together.
Finally, a CHDD will require that a development project shift its
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traditional focus from
-power over" to "power with" the insiders as a
way of forging effective development outcomes.
Negation and dialectic, examined in Dimension 6, pre-figure the
notion of critique which is an important aspect of a CHDD
. Given the
non- confrontational nature of cultural mores in Asian cultures, the
dimension of critique in development needed to be handled sensitively in
CVDP's work in Khum Trapaing Chan.
Establishing Close Relationships With Villagers
None of the dimensions of a CHDD analyzed so far- -mediation,
translation, fusion of horizons, dialogue - -have much meaning unless
sufficient respect, trust, and rapport have been established so that, as
Habermas contends, people can be expected to care about the criticisms,
negations, and contradictions levelled at their position. For this
reason, building strong interpersonal relationships with the villagers
was a pre-requisite to project success in every dimension. This rapport
was established with the villagers in several ways. First, a
substantial amount of time for "hanging out" with the people during the
first two months was built into the design of the project. Another way
project staff developed rapport with the villagers was to share meals
with them, a Buddhist precept described by Macy (1983, pp . 56-7) in her
assessment of the Sarvodaya movement in Sri Lanka. Although the food
was hardly gourmet, project staff shared meals with the villagers as a
way of generating a community spirit and building solidarity. A further
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way project staff tried to build rapport with the people was through
participating in village festivals and social events. For example, in
holding the "Video Night" to kick off the social care construction,
project staff (males) not only participated in the meals and ceremonies
but also slept in the monks' quarters. This simple act went a long way
toward cementing relationships with villagers. Lastly, perhaps the most
important way project staff built close relationships with the villagers
was in their everyday interactions, in the openness displayed, in the
interest shown in the people, in taking time to simply talk with the
villagers and to develop relationships with them.
However, there were barriers to achieving full success in
establishing an initial rapport and an intimate relationships with the
villagers. First, the deficit situation with the villagers at the
beginning in terms of unrealistic expectations made for a difficult
entry situation. When it became apparent that these expectations would
not be fulfilled, a jadedness settled upon the villagers which was very
difficult to surmount. Second, project operations from beginning to end
were carried out against a backdrop of continued violence and insecurity
perpetuated by the Khmer Rouge, who had boycotted the elections,
threatened to disrupt them, and then continued to destabilize the
country afterward. The threat was ever-present, like shelling in the
distance that is heard but not seen. The insecurity near the project
site forced a six week evacuation to Phnom Penh just as the project was
beginning to gain momentum, and often project staff could not leave
early in the morning to travel to the project site or stay to work late
into the afternoon because of the security situation. This made for an
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inability to "saturate" the site with project presence, which was badly
needed. Third, project staff residences were a substantial distance
from the project site (approximately 25 miles on poor roads) which not
only was time-consuming to travel but created a psychological distance
between the villagers and project staff. Early on the researcher had
noted that in order to do the work well, project staff needed to live
nearer the work site, "preferably at the site". In a Quarterly Report,
the researcher observed:
Understanding and appreciating the daily rhythms of
village life are a pre-requisite for building trust in
the villages as outsiders-
-a deliberate and lengthy
process. More time needs to be spent by the field staff
simply 'being with' the people as a way of laying a
stronger foundation for future work together. (1/7/93)
Although over time project staff did establish very strong rapport with
the villagers, the distance from the site and other interruptions dogged
the project. The khum leader captured this in an interview at the end
of the first project cycle: "Sometimes you seemed too distant. Your
office is far away. Sometimes you'd come in the morning, then leave by
noon. Sometimes people felt you weren't here enough to answer people's
questions, so they were hesitant to get involved."
Facilitating Contestation and "Dialogical Arguing"
One of the values of Habermas for a CHDD is how he provides a
needed counterweight to Gadamer's construing reaching understanding as a
benign process of reaching consensus through mutual give and take. In
Habermas, the reaching of understanding sometimes takes place in an
arena of contestation. The project was aware of the occasional need for
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directness and criticism but was also cognizant of the rather narrow
cultural parameters in which this could legitimately take place.
Consequently, project staff sought appropriate forms of the
"justificatory conversation" and "dialogical arguing" MacIntyre and
others promote. Several examples of this will be provided, while trying
to avoid redundancy with episodes described in previous Dimensions.
The problem over rigid and unrealistic expectations on the part of
the villagers at the beginning was in fact an indirect benefit as well
as a difficulty. This was because the clash of expectations and all it
represented provided opportunities early on to enter into discussions
that were spirited, direct, and much like dialogical arguing. It was
necessary to correct the misinformation that had been disseminated among
the villagers, and to argue against the ideology underlying the mistaken
impression that development means material inputs, the building of
structures rather than people. Consequently, from early in the project,
staff engaged the villagers in conversations in which they justified
their notion of development and its constitutive elements of
participation, empowerment, ownership, and sustainability. These
discussions did not simply involve presenting new ideas but actively
lobbying for them while illuminating the limitations of the villagers'
views
.
At key points throughout the project, interactions within the KDC
also took on the shape of contestation, where the motivation was as much
to highlight the strength of one's own view as to strengthen the
position of the other. One example was the discussions with the PDCs
over whether their income generation project should be a group project
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or one in which members started businesses individually. The members
initially argued for going the individual route, while the project
argued for the group project because half the purpose was to nurture
better working relationships among the PDC members. Early discussions
over the inclusion of women as VLVs and in committees were also very-
argumentative and spirited though, significantly, this became a virtual
non-issue by the end of the project. The issue of compensation for
villagers providing labor for project initiatives or for participating
in trainings was one that was hotly contested from beginning to end as
the KDC and PDCs wrestled with the tension between a desire to offset
opportunity costs and the need to promote idealism as part of the
development process. The issue of whether or not to charge interest on
credit scheme loans was also actively contested in project meetings.
Here the debate centered on charging interest for sustainability and to
make people take repayment more seriously versus demotivating people to
take loans in the first place. In all these discussions the process was
less than benign, often oppositional, but always within the bounds of
dialogical appropriateness and cultural propriety. In all these
conflictual episodes, the project itself needed to be open to criticism
and, according to one of the monks in the KDC, this was achieved: "The
UMF team tried hard to listen to people. They accepted criticism and
used it to try to find a better way. This has made a strong impression
on me .
"
Sufficient information has already been presented about the
dialectical nature of many of the training activities. Thus, instead of
reviewing specific activities and discussions, the approach taken will
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be recapitulated in a summary quote from the Introduction to the manual
produced for T2
,
"Training for Development in Rural Cambodia":
The project affirms that education, in order to be
effective, must be critical
-- that is, it must challenge
prevailing notions of development, participation, and
leadership, rather than simply disseminate new information.
Consequently many of the activities and materials in this
manual have a dialectical one --they seek to 'unsettle the
minds' of the participants so that new learning can take
place. New ways are clearly demarcated from the old and,
through dialogue, bridges are built between the two for
safe passage. (Graybill and Yeng, 1993, p. ii)
In training sessions in which ideological elements like development,
leadership, and gender equality were negotiated, the tone of the
discussions were dialectical and critical, not always seeking first to
strengthen the argument of the other. On one level, this may have
violated Gadamer's conditions of dialogue. On another level, however,
being made aware of the weakness or inappropriateness of one's own
position vis-a-vis the strengths of the other's is. a form of having
one's own position strengthened because then that position can be
reformulated and improved in light of the encounter. When project staff
entered into dialogical arguing with villagers it was never for the sake
of achieving a victory in itself but to push the dialectical learning
process forward, to provide a foil for the villagers' positions.
Sometimes, however, the justificatory conversations assumed the
appearance of using force- -for example, in simply refusing to build the
school at the beginning, sometimes refusing to be the first line of
defense for help when the villagers needed financial assistance for
projects they had started (the point being to encourage them to find
alternative sources of assistance) , and the hydrologist's threat to
cancel the weir project until certain conditions were met. At times it
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seemed as though it was necessary to maintain non-negotiable bottom
lines, especially when fundamental values about development were in
jeopardy of being ignored or undermined. Whether this was legitimate or
a subversion of dialogue (in other words, simply TDD in disguise) was
not always easy to determine. Project staff continually wrestled with
this difficult issue.
Consciousness Raising
Many of the training sessions, interactions, and activities that
involved criticism, negation, disconf irmation, and reversals fell under
the rubric of "consciousness raising"
. In a Freirean sense,
consciousness raising involves helping people overcome false and magical
consciousness
-- especial ly regarding their sense of powerlessness- -and
instilling in them a critical consciousness that enables them to see
problems and underlying causes and how to take action. In other words,
consciousness raising frees people from passivity and resignation to
their environment and to the existing order of things. In a culture
like Cambodia's with its hierarchical social stratification and
patrimonial relationships, nurturing a critical consciousness was a
delicate endeavor, noted by the researcher early in the CVDP project:
"The outsider cannot simply conduct business as usual, nor can he
introduce change in a forceful, overly blunt and discontinuous way"
(1/7/93) . Consciousness raising took several different forms in the
project
.
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Part of consciousness raising involved providing villagers with
the tools and skills to critically assess themselves and their
environment. Various training activities attempted to fill this need.
The photo/writing activity in T1 already mentioned, used the photographs
of the major needs in Trapaing Chan as a Freirean "code" which the VLVs
used to articulate the problem, identify the causes, and recommend a
course of action to overcome the problem. This activity was akin to
carrying out Habermas' explanatory dimension of critique. Many of the
activities in T2 were also of a consciousness raising nature: they have
been referred to already and will only be mentioned here: "Problem
Tree," "Situational Analysis," and "Ball and Chain." A discussion in
T2, "The Causes of Poverty," allowed the participants to rank in order
of importance the ten leading causes of poverty and to relate them to
Trapaing Chan. In T3 activities and presentations like "Problem
Solving" helped sharpen the participants problem-solving skills, which
begins with a critical assessment of the existing situation. In all
both formative and summative evaluations were conducted. This
not only provided further opportunities for participants to hone their
skills in criticism but also reversed the usual flow of power from
trainers to trainees.
The series of family planning trainings were an exercise in
consciousness raising given how birth control cuts across cultural and
sexual mores and values. Many women in the villages had five or six
children, some even eight or ten, and all of them wanted to limit their
children because of the wear and tear on their own bodies and because,
being poor, they could not properly feed and clothe more children.
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Regarding sex and reproduction, many villagers found refuge in a form of
magical consciousness where the villagers thought that pregnancy was
something that happened to them and over which they had no control.
Myths abound in Cambodia; for example, it is believed that if a man
steps across a woman's legs, she will become pregnant. Many villagers,
especially women, regarded their bodies as taboo, something better not
known intimately. As these myths and taboos were exposed and women
learned that they could in fact control conception, they became very
active about the use of condoms. A great deal of progress was made in
this regard by peeling away the layers of cultural and social
conditioning the women experienced that obscured the true nature of
reality. When the villagers could see the situation as it really was,
they were able to make appropriate changes.
Using the cow banks and skill training as launching pads, women's
groups were formed in each village, and were likewise a site of
struggle. The purpose of the groups was to provide forums for women to
meet (in the absence of men) to discuss issues that were of concern to
them, and to provide support. Issues discussed included domestic
violence, abuse of women, male-female roles in Cambodia, and women's
leadership. Many women had been forced to have sex, were soon abandoned
by the men, and then considered "damaged goods" by the villagers. Part
of the discussion focused on critically analyzing these problems and
causes, and working toward freeing the women from oppression. The
message, as with the family planning, was: "Things can change if you
take charge of your life." As mentioned previously, one activity
conducted as part of the women's groups was taking some of the women
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(the eventual leaders of each group) to Phnom Penh for training in self-
development and leadership at a Cambodian NGO. The experience also
provided opportunities for the women to leave Trapaing Chan for the
first time and to venture to the capital city. The aim was to broaden
their parochial horizons, empower them, and increase their self-
confidence to be leaders in the villages. The women in these groups
responded to the critical consciousness building aspect of the women's
programs, as expressed by one widow in an interview:
Before I just wanted to grow rice, collect firewood, and
have a family. Now I want to learn more and more. UMF
has shown me that there are different ways of doing things,
that things do not have to be as they are, that I can do
something to make my life better. I want to learn more.
A female VLV echoed this sentiment:
One of the most important things you have done is to change
people s thinking about what women can do. Before, we were
quiet and felt we had nothing to offer. Now we see our
important position and that we can be leaders if we have
training and a chance
.
A further area in which consciousness raising took place was in
the economic sphere. The project team realized from the beginning that
in many ways social inequalities and vulnerabilities were rooted in
economics. Therefore the primary cause of many problems in the villages
would remain unaddressed as long as project interventions centered on
the social and cognitive levels. This was especially true in the case
of the most vulnerable women. Some of the sessions in the women's
groups addressed the question "Why are you poor?" where the causes of
poverty were closely examined and ideas for change were brainstormed.
More specifically, the project tried to influence the economic behavior
of the villagers by encouraging them to keep their capital in their own
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villages. For example, when the Sanlong PDC was prepared to buy cows
for their cow bank from another khum, project staff suggested they buy
cows within their own khum in order to keep the money in Khum Trapaing
Chan instead of allowing it to drain away to other khums. Similarly,
the project encouraged the villagers to start a small market in Trapaing
Chan where the villagers could sell their surplus produce. Not only
would this keep the money in Trapaing Chan but would also obviate the
need to make the lengthy trip to Ponley, the nearest town, to sell their
produce
.
Identifying Constraints on Dialogue
The part on dialogue in this chapter (Dimension 6) examined how
the project sought to safeguard the conditions of dialogue Gadamer
enumerates. Part of the critical dimension of a CHDD requires
identifying and rooting out elements that constrain dialogue and the
process of consciousness raising. This undertaking was, of course,
alien to the villagers at first. However, as they came to see the
complexity of genuine dialogue, guarding against disrupting forces
assumed new importance. At various junctures, project staff, in tandem
with the villagers, identified the constraints on dialogue and, in
identifying them, tried to minimize their intrusion on the dialogical
process in order to approximate an "ideal speech situation type
situation .
"
First, the continuing presence of the Khmer Rouge was a constraint
on the development dialogue in Trapaing Chan in several senses. On the
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one hand, as mentioned previously, the Khmer Rouge co-opted many
development concepts, requiring deconstruction and subsequent
reconstruction of those key concepts. This slowed down the translation
process. Moreover, with the Khmer Rouge still a viable political entity
in the country, villagers were somewhat reluctant to truly open up and
speak their minds for fear of possible future reprisal. On several
occasions village leaders were directly threatened by the Khmer Rouge
and, at the most tense times, villages slept under their houses instead
of inside them so they could make a fast escape at night if necessary.
The development dialogue was affected by the climate of fear and
uncertainty. At the same time, another constraint the Khmer Rouge
represented was in the tentativeness with which project staff functioned
on many occasions because of being unsure of security at the project
site. Projects were delayed due to instability, project staff could not
leave for the project site until mid-morning, and often afternoons were
not safe for travel, requiring project staff return to the office at
noon. This made for a very unsettled and unpredictable backdrop upon
which to strengthen relationships and plan initiatives.
A second constraint on the development dialogue has been addressed
in other contexts: the mistaken and unrealistic expectations of the
project on the part of the people. Their prejudgments about the
project, traditional by nature and fueled by the village patron,
oriented their perspectives in a direction away from the project's. At
one point the patron even sent the villagers an audio tape in which she
lambasted the project for not following through on its "promises".
Naturally, this deepened the alienation between the project and the
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villagers, and required extensive dialogue to ferret out the disabling
prejudices about the project and development in general from enabling
ones, a difficult task given the absence of openness on the part of the
villagers at the beginning.
A third constraint on the development dialogue in Trapaing Chan
was a lack of trust; trust is a condition of dialogue which, when
absent, becomes a constraint. From the point of view of the villagers,
the project's failure to meet expectations immediately ruptured whatever
trust might have been established at the onset, the villagers felt jaded
and disinclined to participate in project initiatives. Early on,
project staff experienced a "real tension" between wanting to make a
good will gesture by building the school, holding onto the project's
underlying values, and avoiding being bullied into taking action that
was inadvisable. At that time the researcher noted, "It's going to be
very difficult to build trust and to mobilize the people unless we start
with the school. What risks do we take by not building it?- -and by
building it?" (12/4/92) . In fact, the project did not start with the
school --nor did it ever build the school. In dashing these hopes and
then focusing on process, which was initially a vague abstraction to the
villagers, the relationship between project staff and the villagers
early on was bereft of trust. This lack of trust dogged the project for
more than half a year; in July the researcher recorded:
There are so many doubting Thomases who will not believe
until they insert their fingers into our wounds- -until
the bags of cement and piles of sand turn up. This was
true with the [first] well-digging project: only when
the molds, metal rods, and cement arrived, people believed
the project would actually happen. (7/16/93)
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Fortunately over time trust was built, and the impact of this on the
development dialogue, and on the project in general, was significant
.
The existing leadership was, at the beginning, a fourth constraint
on the dialogue between project staff and the villagers. It has been
amply noted how the leaders co-opted the interactions at the beginning,
how they were dominating and exclusionary. Part of why the VLV strategy
failed was because it gave the impression of trying to put in place a
parallel leadership structure in the village. The existing leaders
naturally resented this and, over time, failed to support the VLVs in
any serious way. The solution to this problem was forming the KDC and
then the PDCs which diluted the power of the leaders by incorporating
them into leadership groups in which power was shared equally among
committee members.
fifth constraint on the development dialogue was money. This
constraint took several forms. The funding source had a certain hold on
the project because it controlled the money; when differences of opinion
arose about the project, money became a source of power for use by the
funder (see next section)
. However the project itself had the same
power in the villages because of holding the purse strings; the project
had the power of veto and could manipulate the agenda if it so desired.
In the researcher's estimation, sometimes the project seemed to
"prejudge the outcome of dialogue by pushing its demand for community
participation," (12/2/92) as a condition of going ahead with a given
initiative. Further, the villagers, knowing this, sometimes tended to
say what they thought project staff wanted them to say, as long as it
meant they would receive whatever the project appeared to be peddling.
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All of this made for very minimal dialogue in the early going. The
solution, again, was forming the development committees, the KDC and
PDCs
. In these organizations were shared responsibility and shared
stewardship of finances (though the project still maintained possession
of the finances)
. The issue of limited funds that needed to be spread
as thinly as possible became a problem the villagers understood and had
a stake in managing effectively. In discussions, more attention came to
center on how than on what
.
The monks in the village were a sixth constraint on the dialogue.
Involving the monks in project work was a paradoxical undertaking, as
noted earlier. On the one hand, the monks were natural allies for the
project because they affirmed many of the primary values of the project
and its goals and objectives. Also, the monks were very adept at
mobilizing the people to participate in project initiatives. However,
at the same time, in terms of the process of dialogue, their helpfulness
was sometimes dubious because of the position and authority they
commanded. The researcher, in his notes, asked at one point, "How do
the monks accomplish what they accomplish? By sheer force of reputation
or position? By a form of social coercion? If either of these is true,
is it good or bad?" (7/7/93) . From the point of view of genuine
dialogue and reaching an unforced consensus, the participation of the
monks in the development dialogue was a hinderance at times because of
the asymmetries it introduced into the dialogue: The villagers usually
instinctively agreed with the monks' position. This always needed to be
played off with the benefit gained by the monks' ability to contribute
significantly in other important ways.
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A seventh constraint on the dialogue was self-interest.
Strengthening the position of the other, a condition of dialogue, also
becomes a constraint when absent. The self-interest expressed in
negotiating the location of wells and latrines, and the recipients of
cows in the cow banks, has already been sufficiently discussed. The
initial lack of concern for the common good impeded the progress of the
development dialogue, which presupposed its existence. Given the
subsistence level of life in the villages, such a response was entirely
understandable. Talking to the villagers initially about the conditions
of dialogue rang very hollow. in this sense poverty itself is a
constraint on dialogue, for how can one strengthen the other when
oneself is weak? This represented a Catch-22 for a process - oriented
development project like CVDP : Poverty "systematically distorts" the
self-expression and language of the villagers yet development dialogue
requires undistorted language in order to be efficacious and truly
productive. Consequently, either poverty and dialogue are locked into
an inherent denial of the other, or they can dialectically improve and
further each other. The CVDP project attempted to bring about the
latter: As the villagers were gradually relieved of their poverty (or,
in any case, held greater hope for its relief)
,
their language was less
distorted, and they could more fully participate in the development
dialogue. The dialogue itself yielded more differentiated and better
informed development understandings and solutions, which further reduced
their poverty. Appreciating this dialectical interplay is at root in
the development endeavor.
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Identifying and Addressing Issues of Power
The development arena is fraught with sources of power that have a
direct bearing on dialogue and on the process of development in general.
In a process - oriented project these sources of power needed to be
identified so that they could be minimized. Power was often directly
related to the constraints on dialogue examined above. The CVDP project
aimed to sensitize the villagers to the issue of power as a way of
helping them safeguard the conditions of dialogue. Training played an
important role in this endeavor. Activities like "The Play of Power in
Leadership" compared traditional top-down forms of leadership with
"enabling," participatory leadership. "You Stupid!" was a picture code
used to dramatize how power preys on weaker forms, and "Toward Shared
Leadership" began explorations of the power- sharing dynamics involved in
moving from traditional to shared leadership. The discussion "Sources
of Power, directly addressed the issues of who has power and where they
get it, which led to lively discussion of power in Cambodia and how it
is exercised. Through the combination of training, dialoguing, working
together with the villagers, and being on guard against unwarranted
thrusts of power, the villagers gradually redefined and clarified the
role of power in Trapaing Chan.
There were many sources of power in CVDP's work in Trapaing Chan,
which were identified and addressed throughout the project. The khum
and phum leaders were clearly the main power brokers in the village.
They were all male and, at least at the beginning, were very traditional
in their thinking and approach. With the formation of the KDC and PDCs,
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their power was diluted considerably and, through training, their views
changed significantly as well. Provincial and district officials also
represented a source of power in the project's work, especially at the
beginning when every ministry and department wanted to be identified
with development projects as the country headed toward elections. They
made it clear the project was not to undertake any serious initiatives
without their knowledge. Over time this came to feel "time-consuming
and controlling" (12/7/92) . Later, the education department in Kompong
Chhnang denied the project permission to undertake teacher training
because it would disrupt the centralized approach they desired. (In
fact, very little, if anything, was being done by the authorities to
train teachers in Kompong Chhnang.) This was a blow to the project
because the request for training by the teachers themselves had come on
the heels of many positive developments in the schools and the teachers.
The monks were an unmistakable source of power. Due to the
prestige, respect, and allegiance they naturally command, they were able
to motivate the villagers. However, their deleterious effect on genuine
dialogue due to their powerful position has also been described. The
funder was also a source of power, mentioned in connection with
constraints on dialogue. While the funder appreciated the CVDP project
and supported it, it nevertheless tended to focus on "measurables" and
"deliverables," and accelerating the pace of project implementation
while paying only lip-service to the fundamental values underlying the
project. There was a feeling of being held to conflicting standards.
Most of the time project staff resisted this pressure but, on occasion,
relented with bad results. The situation was occasionally a paradoxical
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one where project staff were resisting "advice" from the funder for
ideological reasons which, if followed, would have eased considerable
pressure with the villagers: "The villagers want what [the funder] is
pushing, and we are in the difficult position of resisting both the
funder and the beneficiaries in order to keep the project true to its
purpose. Our work would be easier on both fronts if we simply relented"
(2/26/93) . As mentioned before, the project was also in a similar
position of power vis-a-vis the villagers: The project could call the
tune because it ultimately controlled the finances. The project was in
a position to maintain bottom lines through force if it was so inclined.
Regarding money in general, the researcher observed, "This is an
embedded power structure that surely constrains dialogue. Is there any
way to avoid this in such an obviously imbalanced outsider/insider
situation?" (12/2/93)
.
The solution to many of these problems of power lay in forming the
KDC and PDCs--the power of the group. The group structure lessened the
tendency of leaders, monks, and project team members to assert their own
power and, instead, redirected it to die Sache - - to the "subject matter"
of facilitating development in Khum Trapaing Chan. This was articulated
nicely by the village leader of Sanlong when asked if he felt the
project took away his power by forming the various development
committees: "In a way, yes, but we see that it's a very good idea to
have group decision-making, which is better than one person making
decisions alone. This raises the level of trust, which is very
important in Cambodia right now."
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From "Power Over" to "Power With
Power is inevitable in the development drama as long as there are
developed and underdeveloped countries, outsiders and insiders, and
money involved. Therefore the question is not one of the existence of
power per se, but how it is used, and to what ends. Inasmuch as
eradicating power altogether in development is probably a utopian dream,
progress needs to be made toward redefining power along the lines of
Kreisberg's notion of "power with": aligning power with others in a
relationship of co-agency" (1992, p. 85) . In this relationship the
power of the outsider is joined to the power of the insiders to
accomplish together what neither could alone.
Power sharing was a theme of the project because empowerment of
the powerless was an implicit goal of the project. Giving power to
those without it, however, entailed taking power from those who did have
it, including the project itself. Progress along these lines was made
in several ways. Having the villagers evaluate the project's work was
one tactic for sharing power and reversing its usual flow. Training
sessions were evaluated both formatively and summatively by the
participants with a view to improving the training. Small-scale village
projects were also evaluated to ascertain levels of participation,
effectiveness of planning, and the attainment of intended goals. Part
of the intention was power sharing, and the other part was the desire to
engender a critical capacity in the villagers.
The most important tactic for power sharing was forming the KDC
and, eventually, the PDCs . In the early going, despite sincere efforts
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by project staff, the project still stood apart from the people, who
felt little ownership or even identity with the project. At this time
the researcher noted, "Until the villagers consider this their project-
-
not ours-
-we will struggle uphill" (6/10/93). It was this realization
upon returning to Trapaing Chan after the six-week evacuation to Phnom
Penh in May- June 1993, during which time very little happened in the
villages in the project's absence, that gave rise to the forming the
KDC
. This shift in strategy invested the villagers more in the
project s work and, in fact, identified project success with their
participation and input. The "power with" dimensions of the KDC resided
in the confluence of the project's "Western" rationality and approach
with the indigenous rationality and experience of the villagers, and
project funds with the villager's capacity to implement development
projects. A mutual interdependence emerged that was of bedrock
importance to the project.
An important dimension of "power with" contributed by the
insiders' culture and tradition was the role played by the monks and the
temple. Despite the difficulties previously mentioned regarding the
monks' involvement, it was undeniable that, when they chose to
participate in the project's work, the spiritual and moral sanction that
accrued to the project was considerable. In this case, the "power with"
dimensions in relation to their alliance with the project were clear:
"Our challenge is to form a real partnership with the monks so that we
are working together- -so that they are helped by our more open, risk-
taking approach, and we are assisted by their caution and reputation in
the villages" (8/28/93) . The fusion of the two perspectives and
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approaches produced a dynamic discourse in the villages that
productive of positive change.
Another important "power with" strategy was linking the villages
with outside development resources. Standing between the villages and
the development community, the CVDP project was in a unique position to
access aid and to help establish bridges between Trapaing Chan and aid
organizations. This took place in two ways. First, the project brought
in considerable expertise and material support in areas where their own
was deficient. Other international organizations such as the American
Friends Service Committee, the International Rescue Committee, and the
International Red Cross were brought in to assist in areas like
constructing the weir, training for latrine building, and health
training. Cambodian development resources like the veterinarians,
hydrologists, and health personnel from government departments in
Kompong Chhnang came to Trapaing Chan to deliver training and to assist
in implementing projects. The pilot latrine building project
exemplified the "power with" dimension of forging linkages with other
development organizations, and was described in a Quarterly Report:
"UNICEF has donated squat plates, IRC will provide the training, the
villagers will provide the labor, and the UMF project will provide the
cement, stone, and iron rods" (12/25/93)
.
The second strategy in this regard was to provide opportunities
for villagers to receive training outside Trapaing Chan. Two VLVs were
trained in Phnom Penh in well -digging techniques by an international
organization. They subsequently returned to the villages to implement
well-digging projects and to train others in the same techniques.
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Prospective village literacy trainers were trained in Takeo province by
UNICEF. Later they started literacy groups in each village. The monks
were trained by a developmentally oriented monk and Battambang, and the
teachers of the day care in Kbal Domrey also travelled to Battambang to
learn from a day care set up there by an international organization.
Helping to establish these linkages engendered "power-with" relations
and enhanced the prospects of sustainability of the project's work.
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CHAPTER 9
DISCUSSION AND CONCLUSIONS
To this point the contours of a CHDD have been outlined and how
its various dimensions were exemplified in the CVDP project has been
explored. It remains, therefore, to assess the efficacy of a CHDD as a
counter-discourse of development. In this concluding chapter issues and
questions will be raised, implications for further research will be
identified, and tentative conclusions will be reached.
CVDP, CHDD, and the Agenda for Cambodia's Reconstruction
In Chapter 6 the agenda for Cambodia's rehabilitation and
reconstruction was distilled from the development literature on Cambodia
at the time the CVDP project was being conceived in 1992. The CVDP
project was designed to meet the needs expressed in that agenda, and the
CHDD was employed as the discourse to move the project along the
intended lines. Before critically assessing the CHDD it is worthwhile
examining its (and the project's) broad relevance to the development
agenda articulated by Cambodia specialists in 1992. 1
The CVDP project centered on what were identified as the priority
needs in Cambodia: working in rural areas and trying to upgrade the
basic living conditions of rural villagers. An important dimension
^The underlined phrases highlight the major elements of the agenda
described in Chapter 6
.
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among the priority needs was to help restore the social infrastructure
of rural areas so that villagers could work together and take charge of
their own development. The CVDP project, with its focus on the
rehabilitation of existing leadership and the formation of new
development organizations, clearly addressed this aspect of the agenda
for reconstruction.
From the ground up, the CVDP project was engaged in developing
alternative models and new strategies of development. The CHDD was
implemented in Trapaing Chan as an alternative discourse of development
with very clear differences from traditional approaches. One way of
looking at the project mandate was that of developing a model of
development discourse
-practices that was relevant at the grassroots
level in rural Cambodia. This, naturally, involved forging new
approaches to change
. CHDD has been advanced in the present study as a
discourse of change in development. The primary focus of a CHDD is how
to nurture productive change in the beliefs and practices of insiders in
ways that are endogenous, empowering, and sustainable. The contrasts
between CHDD and TDD regarding change are substantial, and are examined
in summary fashion later in this chapter.
Further, the CVDP project endeavored to facilitate open and
democratic processes . Openness is a key dimension in CHDD insofar as
few discourse -practices of CHDD will be efficacious without openness on
the part of insiders and outsiders, between insiders and the innovations
they encounter, and between insiders themselves. Democratic processes
were pursued both directly and indirectly: directly, in terms of
promoting participatory leadership and management, and encouraging
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participation in development initiatives on the part of all people;
indirectly, through safeguarding the conditions of dialogue (symmetry,
giving a voice to all participants, and guarding against intrusions of
power that constrain dialogue)
. In this sense, not only was the CHDD
appropriate for village development work but also provided a model of
discourse for the many fledgling democracy and human rights
organizations springing up in Cambodia.
The process agenda of the CVDP project directly addressed the
importance of sustainability. Rehabilitating leadership and encouraging
the emergence of new development organizations at the village level
enhanced the long-term prospects of continuing the process put in place.
The substantial training conducted and the attempts to link the
villagers with outside development resources on an ongoing basis,
furthered the drive for sustainability. Most importantly, however, the
CHDD contained the seeds of its own sustainability by consciously
putting into place replicable discourse -practices for genuine change.
When sufficient experience in managing the process was reached,
communities could continue on the path to self - development
.
As mentioned at several junctures in this study, empowering people
is an inherent part of a CHDD. This is because CHDD by definition
requires two parties who are trying to reach an understanding, each with
their own tradition and attendant prejudices. In this study, particular
focus has been on the interaction between development insiders and
outsiders -- the dialogue, mediation, and fusion of horizons that bring
about genuine change in the beliefs and practices of both. From the
beginning, the CVDP project placed responsibility on the insiders to
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work with the outsiders rather than suggesting that they passively wait
for CVDP staff to "develop" them. Moreover, project interventions
centered on the villagers themselves rather than on district,
provincial, or ministerial civil servants with few organic ties to the
villages
.
At several levels the CVDP agenda was one of reconciliation
.
Mediation is a key characteristic of a CHDD-
-mediating differences,
overcoming gaps, and facilitating agreement and understanding between
insiders and outsiders, and between insiders themselves. CHDD strives
toward reaching consensus hammered out through the free and open
exchange of ideas. In the KDC and PDCs, as well as in the numerous
trainings and implementation of village - level projects, the focus was on
bringing the villagers together and rallying them around common
concerns. The emphasis on participation was key to bridge-building.
Finally, as a summary of the other dimensions, the CVDP project
and its CHDD encouraged just and equitable development
. This aspect of
the development agenda was also pursued explicitly and implicitly. In
the former sense, CVDP placed a priority on interventions for vulnerable
groups, especially women. Many different initiatives were interwoven to
address the full range of needs of women, particularly widows. Further,
the project made a conscious effort to insure equity in village - level
project selection and implementation. Implicitly, by focusing on
dialogue as part of the development discourse and safeguarding the
conditions of dialogue (which include justice and equity) , the
foundation was laid for just and equitable practices to flow from that
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process. Project discourse operated at this dual level
dimension
.
in nearly every
From the foregoing, it is evident that the CVDP project addressed
the most pressing needs articulated in the agenda for Cambodia's
reconstruction in 1992, and that the CHDD was an appropriate discourse
for helping the project to achieve its goals. Having said that,
however, it is still incumbent upon the researcher to turn a critical
eye on CHDD, and to examine limitations, problems, and questions that
arise pertaining to CHDD as exemplified in the CVDP project. Given the
important role change occupies in development and in a CHDD, it is
useful to briefly examine CHDD as a discourse of change before engaging
in a critical assessment.
CHDD as a Discourse of Change
In this study CHDD has been promoted as a "discourse of change, " a
discourse through which productive change can take place in the
development context. A CHDD in particular addresses the epistemological
dimension of change as it is articulated in the cultural and social
environment. When allied to action phases like organization-building
and small project implementation, the result is a dynamic change praxis
that addresses change at many levels. This section will begin with an
assessment of how CHDD, as a discourse of change, stands in relation to
the theories, models, and strategies of change reviewed in Chapter 2.
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Theories of Social Change
The Habermas
-Gadamer debate, examined in Chapter 5, can be seen as
a dimension of the differences between equilibrium and conflict theories
of change. In reviewing these theories in Chapter 2, the conclusion was
reached that there is a need to discover a "dialectical approach" that
draws upon both paradigms of change. Given the dialectical nature of a
CHDD
,
it is not surprising that as a discourse it makes headway in
mediating equilibrium and conflict approaches to change.
Gadamer' s hermeneutics as a change discourse leans toward the
equilibrium paradigm of change. Change is largely an endogenous process
(though catalyzed and furthered by alien texts) where one tradition
dialogues with another and new, shared meanings are mediated so that
both traditions have expanded-
- changed-
- their horizons. As noted, the
process is a relatively benign, genteel one. Just as equilibrium
theories have been criticized for maintaining the status quo instead of
ushering in real change, so also Habermas decries Gadamer'
s
conservatism, his tendency to give too much authority to tradition (the
status quo)
,
and his inability to deal with the disharmony and
intrusions of power in social intercourse.
This situation is mitigated when Habermas' critical theoretical
insights are fused to hermeneutics to form a CHDD. Habermas focuses on
the conflictual nature of society and the uneven playing field upon
which dialogue is usually conducted. To Gadamer' s work, therefore, he
joins the need for identifying constraints, confronting them, and
removing them. The same is true regarding conflicting interests within
486
the dialogical encounter. It is here that the more dialectical elements
like questioning, negating, and disconf irming come into play.
Importantly, however, what keeps the critical and hermeneutic elements
together is that the critique, dialectic, and conflict take place within
the parameters set by hermeneutics so that cleavages are not introduced
as ends in themselves but only insofar as they serve the ends of
dialogue, mediation, translation, and fusion of horizons.
Therefore, CHDD is a discourse that maintains dialogue as its
centerpiece, and promotes grounded, incremental change, largely
endogenous but often with stimulation and mediation from outside. In
this sense, a CHDD tends toward equilibrium. Genuine, sustainable
change will come only through the intricate inner and outer dialogues
the insiders in the development context have with themselves, each
other, and with the outsiders as an adaptive strategy to maintain what
they have. As Kottak (1985, pp . 331-2) observes in this connection.
Although most peasants in the contemporary world want
certain changes in their lifestyles, the motives that
modify their behavior are usually provided by traditional
culture and the concerns of everyday existence .. .The
general lesson is that the goal of stability can be the
main impetus for change.
The process of social change, as anthropologist Nash (1984) suggests,
involves elements a CHDD tries to engender: "recombination,
reinterpretation, resynthesis, and the stimulation of new patterns" (p
.
89) . Most violent and dramatic change, by comparison, will be seen as
destructive and fleeting, much like the Khmer Rouge experience that is
still all too vivid in the memories of the Cambodian people.
At the same time, however, as moments in the hermeneutic process,
critique, dialectic, and negation- -all of which involve conflict and
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negation
-can still play a vital role, as exemplified in the CVDP
project in Trapaing Chan. The scope and intensity of the conflict
introduced must be determined in each situation, but always with the aim
of freeing dialogue so it can bear fruit. This is, of course, a
delicate balancing act which requires practical development wisdom
(phronesis )
.
Change Models
In terms of the major models of change, CHDD is clearly not
representative of an RD&D model where the focus is on the developer and
origins of the innovation, as usually is the case in TDD. Moreover, in
a CHDD change is not necessarily a rational sequence and, most
definitely, adopters are not passive. The process of change in
villagers beliefs and practices in Trapaing Chan moved forward in fits
and starts involving periods of rapid progress and periods of relative
inactivity that were like gestation periods. In a CHDD the process of
adoption of change involves the active involvement of the adopter and,
given Gadamer's work on tradition and prejudices, even the precise
nature of the innovation itself, is determined by the perceptions of the
adopter
.
Although a CHDD does acknowledge that adoption of an innovation
depends in part on the role one plays in one's social network, it is not
an example of a Social Interaction model of change. The focus in a CHDD
is on bringing about change in the individual, and not so much on the
wide diffusion of the innovation because, as Rahnema (1992) contends,
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"planned macro- changes (which are generally the raison d'etre of
development projects) are more the indirect result of millions of micro
changes" (p. 122)
. This was observed on a small scale in Trapaing Chan
as the result of the CVDP project's work. On the other hand, CHDD does
resemble a Problem-Solving model of change insofar as it starts with
adopter needs and focuses on the innovation as a solution to a problem
or need. Like problem-solving approaches, a CHDD centers attention on
the dynamics of the change process, especially on the processes
experienced by the adopter. Further, in a CHDD the adopter is
encouraged to try out the innovation and to evaluate the costs and
benefits of its adoption.
Change Strategies
Inasmuch as Empirical - Rational strategies of change are naturally
twinned with RD&D models, a CHDD does not exemplify this type of
strategy. While change does involve demonstrating the efficacy of an
innovation, it does not primarily reduce to this. Rational persuasion
alone is not enough because change takes place within a complex nexus of
cultural, social, economic, and religious factors that need to be
addressed as part of the change process. Further, a CHDD is inherently
opposed to Power-Coercive strategies of change, which often define the
change approach of TDD. Considerable attention is given to eradicating
constraints on the change process that take the form of power. While
"dialogical arguing" may be a part of a change strategy to clarify the
rationale for change and its costs and benefits, the decision to
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undertake an innovation can never be coerced if the change is to be
genuine. The CVDP project made every attempt to eradicate force and
coercion in the process of change in Trapaing Chan.
CHDD shares strong family resemblances with Normative -p*
-educat i VP
strategies of change. Naturally, as in this type of strategy, there is
interest m encouraging villagers to attempt the innovation, but the
major focus is on bringing about more fundamental changes in normative
orientations. In the case of the CVDP project, often the changes in
attitudes, values, and role relationships were precisely the innovation
itself-
-the desired change. CHDD deals directly with the substratum of
tradition, prejudices, and prior convictions as elements that need to be
brought to bear in the change encounter and expanded to include new
growth, new meanings and understandings. This process can neither be
engineered through rational persuasion nor can it be forced through
coercive tactics. Instead the adopter conducts a hermeneutic
conversation with the innovation in which the meaning of the innovation
and its costs and benefits are mediated dialectically. In the
development context, often the outsider is in an advantageous position
to assist with the complex mediation process so that genuine normative
changes can take place
.
Change : CHDD and TDD Compared
According to TDD and the modal process of change on which it is
based, natural science provides the proper model for the explanation of
concepts and techniques for development and change, exemplified in the
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upon
use of evolutionary theory, cybernetics, and systems theory. Based
an empiricist epistemology, development is seen as an inexorable
evolutionary process operating according to universal laws and
prescriptions. Traditional societies develop through following the
pattern established by Western countries; the process is an exogenous
one in which the internal processes of the indigenous population and
their traditions are virtually ignored. The modal process of change
attempts to gam compliance through marshalling empirical data regarding
the efficacy of a new belief or practice, and to this is wedded an
instrumental view of rationality which gives that new belief or practice
an aura or indubitable truth, and the change process a mechanistic tone.
Throughout the process the adopter is passive and the innovation
stands apart as a reified and alien object with a fixed meaning that the
adopter has little stake in constructing. In implementation, an
abstract method is applied before even encountering the object (the
innovation)
; consequently
,
the innovation itself does not determine the
method of its own access. In many cases the innovation is resisted
outright, or is adopted in an external manner only, in which case
adoption will not be sustained. In TDD, the change process focuses on
the innovation itself and on the end state of adoption while the
processes the adopter goes through are virtually ignored because they
are not empirically verifiable. The crucial question of how to make a
commensurate discourse from the two incommensurate discourses of the
innovation and its horizon of meaning and the horizons of the people of
traditional society is simply glossed over. The grim legacy of
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development initiatives to date is largely attributable to lack of
attentiveness to these integral dimensions of change.
When the full terrain upon which change is undertaken in
development is recognized, it becomes clear that empiricism tied to
instrumental reason denies the existence of some of the most important
factors in the change process: personal history and prejudices, the
socio- cultural context, traditional values and beliefs-
-the "remainder"
which, in Gadamer's view, escapes positivist method. Arguably, this
"remainder" should be the focus of development discourse aimed at
changing existing structures and ways of thinking and acting. By
removing from consideration the affective, personal, and psychological
aspects involved in appropriating a belief or practice with alien
philosophical and cultural horizons, the modal process truncates TDD as
a discourse of change. Change is simply legislated and disseminated
through the RD&D model and rational persuasion or, worse, through force.
From the hermeneutic point of view, a sound change strategy cannot be
based upon explanation (erklaren ) in the positivist sense but, instead,
should be founded upon understanding (verstehen ) in the hermeneutic
sense. The change process facilitated in Trapaing Chan involved
dialogue, mediation, and a process of mutual adaptation on the part of
both the innovation and the adopter. This required turning toward
P^^ttice because the villagers were themselves already formed by their
practices in society and the implicit cultural understanding they bore.
It is in this sense that Gadamer considers hermeneutics to be "practical
philosophy"
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Change was action- orienting in the CVDP project because the
villagers encountered innovations from within their own cultural and
philosophical horizon in the moment of application in understanding.
Application was not an add-on to the process but took place in the act
of translating and forging a common language about the innovation.
Change therefore was "always already" a contextual process which allowed
for the sort of "creative appropriation" Gadamer intends by the term
application"
. The focus was squarely on the adopter (and on the forces
that constrain adoption) because for Gadamer, understanding is self-
understanding: "To understand means primarily to understand oneself in
the subject matter, and only secondarily to detach and understand the
opinion of the other as such" (1988, p. 75)
.
In understanding
themselves better in the innovations, the process of mutual adaptation
took place in Trapaing Chan that was critical for change.
In Trapaing Chan it was the villagers' traditions and personal
histories that made dialogue with texts possible so that mutual
adaptation and transformation between themselves and the new belief or
practice could take place. The critical hermeneutic approach to change,
as it unfolded in the CVDP project, focused on the villagers and made
the change process dependent on them, rather than construing the
villagers as dependent on the change process engineered by the project
team. The innovation itself was a text in the hermeneutic sense, a
partner in dialogue, and did not have a fixed meaning; similarly, the
end state was undetermined and was arrived at through the hermeneutic
dialogue between the adopter and the innovation. The entire process was
based upon the assumption that all change attempts begin from the
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mtersubj ective meanings, values, and motives of the people of Trapaing
Chan. Through the assertion of prejudices, translation, mediation,
fusion of horizons in dialogue, the villagers' vocabularies were
expanded to include new ideas and practices. This led to change because
to expand one's vocabulary is to expand one's world. The mediation
between innovation (text) and adopter (interpreter) gave the innovation
the possibility of resonating with new and widened meaning so that for
each villager the forms innovations took were unique. By extension,
Cambodian traditions would change as greater numbers of people expanded
their conceptual vocabularies to include new meanings and understandings
through hermeneutic encounters with alien traditions.
CHDD : A Critical Assessment
Having summarized CHDD as a discourse of change, a critical
assessment of the effectiveness of CHDD in Trapaing Chan can be
meaningfully undertaken. Issues and questions will be anticipated and
addressed in this section, and the author will offer caveats and
implications for further research.
Scope and Appropriateness
Two related questions that will doubtless arise pertain to the
scope and appropriateness of CHDD as a development discourse. CHDD may
have been an appropriate discourse at the village level, but how
relevant is it at other levels in development, and what impact do non-
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discourse features in development have on a CHDD? Regarding the first
question, it is true that the CVDP project provided a good laboratory in
which to study hermeneutics at the discourse level in development
because the CVDP project was village
-based, was process-oriented, and
allowed for extended contact with insiders with many opportunities for
dialogue and interaction. From a hermeneutic point of view, there were
many gaps and cleavages between the beliefs and practices of the
villagers and those of the CVDP project that required the mediating
approach of a CHDD
.
Although CHDD was effective as a discourse, there were several
dubious pragmatic implications of this narrowly focused village -based
approach. First, weaving project work into the daily routines of the
villagers exacerbated the difficulty of getting people to participate in
the project's work, at least at first. In the extension training model
that is often used in development, one has a captive audience, and the
participants' sole responsibility during the training is to participate
in the project's work. In contrast, when trying to integrate project
work into the daily rhythms of the people, the opportunity cost of
participation in project work becomes considerable. At one point the
researcher reflected upon the difficulties that inhere in a village-
based approach as opposed to the centralized training model that was
popular in Cambodia:
Things take so much time to get going when you are trying
to work with people in their usual surroundings, within the
flow of their daily lives. It's much easier to bring people to
a neutral training site where they have nothing to do but to
focus on what you want them to focus on. The question, though,
is: What impact do those isolated individuals have in their
communities when they return? Given Cambodia's present
condition, I think you have to work with the group as the
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basic building block of development within their everyday
environment. (8/19/93)
At times it even felt that project staff were expecting more of the
villagers in terms of their participation in community affairs than
people in West expect of themselves in their own communities. 2 Despite
the difficulties in enlisting the participation of the villagers in the
early going, the situation improved over time as their understanding of
development and its long-term benefits expanded. Further research needs
to be directed at measuring the effectiveness of training "change
agents" at neutral sites, as opposed to conducting training and
organization
-building in the villages themselves. In this connection
serious issues such as quality vs. quantity and breadth vs. depth arise.
A second implication of the village-based nature of CVDP, the
level at which perhaps a CHDD is most directly useful, is that the work
is labor-intensive. Rehabilitating existing leadership, forming new
development organizations, and introducing change into people's beliefs
and practices, are slow processes. Getting to know the people and
building trust with them- -both important aspects of a CHDD- -are very
time-consuming and show few tangible results in themselves. The program
reviewers (in October, 1993) criticized the short 18-month life span of
the original CVDP grant, suggesting that, considering start-up and other
delays that naturally arise, there was not enough time for the projects
in the PACT consortium to put down strong roots. This was especially
2Witness, for example, the massive welfare systems in Western
industrialized countries. Many people are given financial assistance
for no services rendered in return. What happens, in these cases, to
the ideals of participation, empowerment, and self-reliance? Are they
relevant in the Third World with underdeveloped people but then wither
away with the onset of "development"?
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true of a process - oriented project like the CVDP project. The project
was granted a two-year extension but by July 1994 (22 months after
project start-up) the project was leaving Trapaing Chan in order to
replicate its work in a neighboring khum
, even though there still was
much work to do in Trapaing Chan.
The labor intensive nature of CVDP and its relatively narrow range
of beneficiaries caused some tension between project staff and the
funding source which often reminded project staff of the "high unit
costs" of the work and that the cost -benefit ratio was unfavorable. As
mentioned previously, project staff at times felt they were being held
to conflicting standards: cost-effectiveness was very important, but so
was sustainability. One way to deal with this problem is to try to find
the right mix between material outputs and sustainability, but that is a
very difficult balancing act because pursuing one seems to entail a
reduced emphasis on the other. A better solution, therefore, might be
to deconstruct the terms "cost-effective" and " cost -benefit analysis"
and to imbue them with different values. Given that sustainability is
the latest beacon to guide development, a correlative change in
terminology is needed because in most cases development initiatives that
are conventionally cost-effective and have a favorable cost-benefit
ratio, are not sustainable. This is because sustainability has rarely
been a part of the rubric of TDD. Efficiency in the short-term
implementation phase is the crux and what happens after the intervention
is finished is largely irrelevant because the intervention is "over" at
that point. Consequently, if a more qualitative value base is given to
development so that what exists five or ten years later is the
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retroactive measure of project success, then terms like cost-
effectiveness and cost-benefit analysis will take on a transformed
meaning. m this new sense, the work of CVDP was sustainable and
therefore cost-effective. Further research is needed in conceptualizing
qualitative notions of cost effectiveness and what would constitute
appropriate standards.
The above entails devising measures or indicators to track and
report qualitative outputs. Most indicators in development are still
oriented toward quantitative reporting, as lamented by the researcher at
one point: "We need to do more with ways to assess progress made toward
reaching less quantifiable objectives, and to devise approaches for
measuring the attendant subtle indicators
-- for example, increased
alertness in the eyes, a greater willingness to take on new
responsibilities, speaking in KDC meetings" (3/12/93). Until such
measures are devised, the qualitative dimension of development will
always appear less rigorous and, hence, less important, than the
quantitative, more "scientific," dimension.
Continuing the assessment of the scope of CHDD
,
much of the
project's work centered on dialogue and the types of processes required
for reaching new development meanings and understandings that were
action-orienting
. But, how relevant is a CHDD on a broader, national
scale, for example, in policy- formation
,
in drafting 5-year plans, in
coordinating development at the district, provincial, and national
levels? Gadamer's reply would be that one must keep in mind the
universality of hermeneutics. Gadamer is describing what happens in any
attempt to understand and to reach agreement about the subject matter.
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The types of values and processes that define a CHDD
, therefore, are
relevant and applicable at any level of development discourse: policy-
formation, hammering out national development plans and strategies, and
guiding the dialogue between development organizations and government
departments. All these endeavors should involve the same aim of
striving for free and open dialogue in order to reach genuine consensus
and understanding. Development and the institutions it involves are
constructed from intersubj ective meanings and, therefore, are sustained
and changed by the hermeneutic discourse
-practices of a CHDD.
At the same time, however, a CHDD is not a panacea for all the
faculties attendant to development; it does not address every issue
and dimension in development. In this study CHDD is being advanced as a
viable discourse of development: the language, attitudes, and practices
outsiders and insiders employ in order to reach new development meanings
and understandings as the basis of an alternative development praxis.
There are, of course, extra-discourse features such as having sufficient
financial resources to carry out a project, obstacles and constraints in
the environment (like the Khmer Rouge lurking in the background)
,
environmental and climactic factors that directly impinge upon rural
villagers, and structural problems that are of a national scale.
Clearly no amount of appropriate discourse -practices in the villages
will eradicate or solve these external constraints. What is claimed for
a CHDD is that at the discourse (implementation) level it is effective
but that, at times, extra - discourse factors may impinge upon its
efficacy. The same is true of any development discourse. Having
expressed this caveat, arguably a CHDD may be able to help resolve the
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broader macro problems if the problems are clearly identified and
dialogue is undertaken to formulate strategies for problem-solving and
reaching more differentiated understandings about the issues.
Regarding questions of CHDD's appropriateness, the objection might
be made that a CHDD is too complex and sophisticated to be of much use
to the philosophically uninitiated. An examination of the present study
may lead one to this conclusion. However, the present study undertakes
a thorough examination of the rationale and philosophical background of
a CHDD because it is being formally and comprehensively articulated in
an academic context for the first time. For this reason, the CHDD may
appear unduly technical and difficult. In fact, however, the basic
concepts (against method, rooting change in tradition, openness,
dialogue, criticism) are not complex in themselves. Project staff
certainly need not grasp all the philosophical intricacies that
undergird the major discourse
-practices of a CHDD. The CVDP project
attests to the fact that through staff development and on-the-job
training, development workers can gain facility in a CHDD and an ability
to employ it effectively. Over a period of time, the CVDP project's
Cambodian staff broadly appropriated the approach for themselves (itself
a hermeneutical undertaking) and were able to employ it successfully
with the mentoring of the researcher. The next step would be to produce
a training manual which explicitly lays out the rationale for CHDD, its
aims and dimensions, with activities to reinforce the substantive
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aspects. This manual could then be used to train development workers
at the village, district, and provincial levels.
The Ideal Speech Situation, Dialogue, and Power
Dialogue is the axis on which a CHDD turns, and for this reason
dialogue and its many related dimensions were a central focus of the
work in Trapaing Chan. A cluster of questions and issues arises in this
connection. The first question was raised briefly in Chapter 5: How
universal are the features of Habermas' ideal speech situation? If the
ideal speech situation is to function as a universal a priori as
Habermas intends, this would require that its features be equally
relevant in every culture. But is this the case? As noted in Chapter
6, in Cambodia, for example, several of Habermas' validity claims often
do not hold: Truthfulness often gives way to saving face, or allowing
someone else to save face, and symmetry in discourse is often
subordinated to the desire to maintain social equilibrium and ingrained
cultural patterns. The cultural determinants of discourse in Cambodia,
and in Asia in general, are rooted in a very different value base from
those of the West
.
Further, as Guirlanda (1987) asked previously, is it really self-
evident that the ideal speech situation is one where neither party has
an advantage over the other? Is parity in every regard attainable, much
3Many of the activities from the three manuals produced during the
first funding cycle of CVDP, especially those in T2
,
could be used in
the manual. The manual, however, would not be a general rural
development manual, as is T2
,
but one that specifically trains
individuals in utilizing a CHDD.
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less desirable? For Gadamer dialogue is not synonymous with reciprocity
between subject and object purified of all constraint. Rather, some
distortion or difference is required for there to be an occasion to
dialogue in the first place. What is important is not bleaching out
differences and disturbances but deciding which differences are
productive and which are not. This, of course, is in part what
hermeneutics tries to achieve. Therefore, in this study reference has
been made to an "ideal speech situation type situation" which was an
approximation of Habermas' ideal speech situation that was culturally
constructed and appropriate for the Cambodian milieu. In the KDC and
PDCs
,
members formally identified and hammered out rules of discourse
and decision-making, and the "ideal speech situation type situation"
that emerged became a regulative ideal to guide exchanges in Trapaing
Chan. If the same process was carried out in rural India or Ecuador,
the regulative ideal would very likely have been nuanced differently.
Yet broadly speaking, the substance of the "ideal speech situation
type situation" would be similar because the conditions of hermeneutic
dialogue itself constitute the regulative ideal. As Warnke (1992)
suggested, democracy turns out to be the condition for the possibility
of dialogue, of an enriching exchange of ideas: openness, symmetry, no
monopoly of voices, where the ultimate aim is consensus and agreement
but the result is often more a form of mutual learning. Insofar as
social institutions are human constructions formed of intersubj ective
meanings, they grow out of dialogue and are cooperative agreements.
Consequently, they are also changed through dialogue as the self-
understandings of those who participate in them are altered. To deny
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this precludes the rationally motivated engagement of the participants.
For Habermas, democracy is necessary for this process
-- democracy in the
sense that all that is done in and through communicative interaction is
oriented toward reaching an understanding. in this sense, as concluded
m Chapter 5, democracy is a process of shared learning.
The implication of this is significant: Development can be a
catalyst for democracy in Third World countries lacking democratic
traditions-
-but not for the commonly assumed reason that developing
countries should copy developed countries. As observed in Chapter 8, it
was not likely that the CVDP project could promote democracy frontally
in an ideological or political sense given the prevailing governmental
structure and political history. However, in helping put in place a
CHDD - - a development discourse rooted in democratic principles and
processes
-- the villagers of Trapaing Chan unwittingly began practicing
democratic values in their interactions and leadership structures. If
Kohli (1986) is correct in maintaining that, in order to encourage
democracies, conditions that facilitate elite consensus need to be both
facilitated and created, then a CHDD can play an instrumental role in
facilitating democracy in underdeveloped countries. As more communities
participate in the types of discourse and processes implemented in
Trapaing Chan, a critical mass will begin to form, and democracy will
begin to take root on a broad scale, albeit slowly. This helps to blunt
the force of critics like Mendelson (1979) who, in Chapter 5, contended
that the ideal of a rational consensus can only be striven for as an
ideal if it is approached in a country's own cultural traditions.
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The present discussion sheds further light on the dialectic
between dialogue, democracy, and development touched upon briefly in
Chapter 8. On the one hand, dialogue is a key element of strategy in
development yet, on the other hand, a major constraint on dialogue is
poverty (and its attendant anti
-democratic effects of marginalization
and voicelessness) which is what development addresses. So in improving
dialogue-
-in relieving people of poverty and silence so they participate
in defining their self
-understandings -
-one is simultaneously making
progress in development and, indirectly, in the fostering of democratic
social structures and ways of interacting. This being the case,
dialogue, democracy, and development are interlocking dimensions that
need to operate simultaneously for any to be effective at all. They are
co-temporal and dialectically related. In all three dimensions
discourse and language are key, and CHDD is a discourse that can bring
them into dynamic relationship. Future research should test the
assumption that higher stages of development result in more genuine
dialogue and, in turn, more genuinely democratic processes. Is it
possible, for example, that development brings with it other constraints
on dialogue (and, hence on democracy) that are as damaging as
unde rdeve 1 opment ?
The issue of power, of course, is directly relevant to this
discussion. Given the conditions of dialogue and reaching genuine
consensus, were intrusions of power dealt with satisfactorily in the
CVDP project? As underscored in Chapter 8, the development arena is
fraught with power, and purifying it seems utopian. Therefore in
realistic terms the challenge in development is not necessarily to
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In the development
eradicate power but to redefine and rechannel it.
drama in Trapaing Chan there were largely four sources or centers of
power. The villagers understood village traditions, mores,
interpersonal dynamics, and local technology-
- they had the power of
local knowledge. The khum and phum leaders understood the difficulties
of planning and carrying out development initiatives in the villages and
commanded respect in traditional leadership terms-
-the power of
appointment. The monks and achars commanded a great deal of respect and
prestige because of their religious commitments and responsibilities -
-
the power of religion. Finally, the CVDP project staff had significant
development training and experience
-- the power of "advanced" development
knowledge and experience. The key was to mesh these centers of power
into one unified front so that they reinforced and furthered each other
rather than competed and detracted from each other.
This involved rethinking the notion of power in Gadamer's terms of
natural authority" so that yielding to authority (giving sway to a
particular center of power) was not inimical to reason or to the process
of development as defined by a CHDD
. Rational authority is not based
upon power in the traditional sense but, as Gadamer contends, upon
recognition and knowledge. According to Gadamer, "in the long run the
irrational is not capable of really lasting, " and authority accrues as a
"justification based upon history" (1981, p. 36)
.
This type of thinking
allowed the CVDP team to make space for the natural authority of the
villagers, leaders, or monks and achars as the situation warranted. On
matters of social or cultural appropriateness, often the consensus that
was formed was heavily influenced by the input of the villagers and
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leaders. When matters of propriety or morality were concerned, the
monks strongly influenced the outcome. In a similar fashion, when
issues were raised that required strong ideological assessment or the
long-term view gained only through development experience, the input of
the CVDP staff was strong. in this manner CVDP project staff at times
justified maintaining non-negotiable bottom lines-
-the "force" in
dialogue referred to in Chapter 8-
-because the development experience
represented on the project in a particular instance considerably
exceeded the limited development horizons of the insiders.
This was a very delicate undertaking because the right to exercise
one's natural authority can easily degenerate into conventional plays of
power. In order to prevent this, the notion of power was deconstructed
and redefined in terms of "capacity" and forging a "power-with" strategy
that was discussed in Chapter 8. The aim was to join the capacities of
each player in the development drama so that at times the capacity of
one center of power was highlighted while, at other times, the capacity
different center was considered authoritative and therefore
appropriate around which to form a consensus. Importantly, however, the
part was always put in service of the whole. This situational planning
and brokering of power so that it served the aims of the whole was
itself a hermeneutical process in terms of needing to negotiate meanings
and strategies. Again in this case, the CHDD not only served as the
discourse for reaching these strategic conclusions, but was also itself
a model of the process required. The participation of the monks was
especially difficult because their effect on the development dialogue
was sometimes disruptive, though the sanction they gave the project was
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important. Encouraging the monks to keep their natural authorlty but to
channel it toward the common good was not often a difficult endeavor
because, at least in theory, the monkhood is expected to be impartial.
The monks clearly wanted to be heard but did not care to lead, which
helped to mitigate some of the negative effects they had on the
dialogical process. More research needs to be conducted in exploring
how Buddhism can play a significant non-coopting role in development in
Cambodia. More broadly, the dynamics of power sharing and of forming
genuine "power- with" approaches need to be studied further.
Ethnocentrism and Critique
The charge of ethnocentrism has been made against hermeneutics,
which relates directly to the previous discussion of power. The charge
is based upon the observation that in hermeneutics one cannot escape
seeing things from within one's own perspective because all knowledge is
conditioned by personal prejudices and prejudgments
. In Trapaing Chan,
for example, it was clear that when notions such as leadership or gender
relations were the subject of discussion, the villagers and project
staff approached the subject from very divergent points of view because
of their different histories and traditions. Did this mean that all
players should have, in the spirit of Rorty, openly embraced a "frank
ethnocentrism" because they each employed their own criteria of
relevance? In that case, the villagers themselves would be considered
ethnocentric, although rarely does the charge of ethnocentrism flow in
that direction in discussions of ethnocentrism in development.
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Here the difference between "power over" and "power with" becomes
again relevant. According to Hoy (1991), context
-boundedness does not
necessarily constitute ethnocentrism so long as interpreters do not
expect other interpretations to converge with their own. He writes:
"Hermeneutics is best formulated, not by presupposing the eventual
convergence of every other understanding with one's own self-
understanding
,
but, on the contrary, by resisting the invidious
consequences of this presupposition" (1991, p. 156) . Interpretations
are always rooted in one point of view and are therefore "ethnocentric"
but only in a benign sense. For Hoy, hermeneutics is a "benign
ethnocentrism" which
might be benevolent in its intentions and would do all it
could to keep from imposing its own views on the 'other'
But it would not be doing this with the intention of
overcoming ethnocentrism altogether. Instead, it might
grant that differences are sometimes rational and that
one might finally prefer one's own practices to those
of other people (p. 171)
.
The important difference is that for Gadamer, although one begins from a
particular context, one can transcend that context via hermeneutic
dialogue. The process of dialogue, mediation, and translation in
Trapaing Chan were precisely such an attempt to transcend the parochial
limits of both insiders and outsiders through a fusion of horizons in
which the horizons and self-understandings of all participants were
expanded. A CHDD is not ethnocentric in a malignant sense because
whatever resulted from the dialogical process was mutually constructed
and contained strong traces of the former views of both insiders and
outsiders
.
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The notion of expectation of convergence in interpretation leads
to an examination of critique in CHDD in Trapaing Chan: Was the
discourse of the CVDP project critical enough? Does situating critique
m hermeneutics (instead of vice versa) blunt the critical force of a
CHDD? According to conflict theories of social change, unless changes
are made m the underlying structures of society (which are seen as
oppressive)
,
changes on the surface are impotent in the long run because
they will simply be assimilated into the status quo. The implication of
this in the present context is that, unless serious work was done to
change the economic, social, and cultural structures of Cambodian
society, little development of consequence would take place in Trapaing
Chan as the result of the project's work.
Undertaking structural critique of this type was difficult in
Cambodia during 1992-1994 for several reasons. First, structures are
not monolithic. In the case of Cambodia, the underlying economic,
social, and political structures that obstructed the smooth progress of
equitable development in Cambodia contained remnants of the Sihanouk
era, the Lon Nol regime, the Khmer Rouge, the Vietnamese
- installed
People s Republic of Kampuchea, and the recently elected government.
For this reason, it was difficult to know exactly who or what the
"structural enemy" was. Consequently, it was further difficult to know
precisely how to marshall forces for structural critique. Second, the
period in question in Cambodia was one of change, of installing a new
government, and of general optimism about the future of the country. It
was a time of rallying around the government, of healing. In such a
climate, a broadside critique of the government and of structural
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s most importantly,
inequities seemed inappropriate. Third, and perhap
there was little cultural precedent for criticism of fundamental
structures in Cambodian society. The prejudgments and prior experience
of the Cambodian people have brought them to view direct criticism and
confrontation as inappropriate and something to be avoided. As a
result, tensions and criticisms are usually masked under a veneer of
social equanimity. In the political realm, for example, the concept of
loyal opposition" has never taken root; even today any overt criticism
of the government, especially the king, borders on treason. While the
author was still in Cambodia two journalists in Phnom Penh were murdered
precisely for being too outspoken in their criticism of the government.
In that environment, sweeping structural critique-
-especially in a
village-based project where villagers fear authority- -would have been
ineffective and most likely counter-productive.
Despite these obstacles and limitations, the CVDP project did
adopt a critical tone on different levels, including the structural.
Regarding the latter, when dealing with district and provincial
departments and with ministries in Phnom Penh, project staff pressed
government officials for more equitable distribution of scarce
development resources, for support for outlying areas that are usually
neglected, and for placing greater emphasis on gender issues like income
generation programs for women and better representation of girls in
schools. However, the officials seemed remote from the needs of
Trapaing Chan and they (the civil service) were underpaid and simply
hanging on so that personal survival was the overriding concern. In
such a climate, and with depleted resources, structural change seemed a
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distant hope. As described in Chapter 8, some effort was made to bring
the villagers to appreciate the structural nature of their poverty.
Training sessions included analyses of the causes of poverty and how the
various dimension of poverty keep the poor locked in its grip. The
villagers were encouraged to start their own vegetable co-op to market
their surplus produce and thereby keep the revenue in the khum; the same
was done with buying cows for the cow banks. Ma] or emphases were placed
on upgrading the economic condition of most women's lives so that
changes in the social and cultural spheres could take root. In all of
these endeavors the point was to encourage villagers to take a closer
look at the economic dimension of their poverty. Further research needs
to center on understanding the relationship between level of
development, availability of resources, prior social, cultural, and
political precedent, and readiness for undertaking structural critique
on the part of rural villagers.
Of a more general nature, as developed in Chapter 8, a great deal
of interpretive dialectics took place on the project in the form of
justificatory conversations and dialogical arguing. The focus was on
questioning the insider's position while advancing the project's
position. The "force of the better argument" held sway in most cases
but the process was sometimes contentious and polemical. One strategy
that worked effectively in introducing criticism in the Cambodian
cultural context was for the expatriate on the project team (the
researcher) to take the lead in introducing cleavages or criticisms in
delicate situations. In many instances the expatriate could more easily
criticize aspects of Cambodian tradition or village values than could
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the Cambodians on the team who were themselves bound by the same
aversion to open criticism as the villagers. In effect, the Cambodians
on the team began by translating the verbal language while the content
issued from the expatriate, the person furthest outside. However, as
the discussion progressed, the burden of carrying on the dialogue
shifted largely to the Cambodian staff who by then had made the
transition to translating the substantive elements of criticism rather
than simply the language. This strategy was used in discussions with
the monks about their reluctance to be full partners in the project's
work and in confronting traditional leadership structures in the
villages in the early going. As stronger relationships developed
between the Cambodian staff and the villagers, and as villagers became
more comfortable with the project's approach, Cambodian project staff
were able to undertake critique more confidently on their own.
An important dimension of critique in CVDP resided in the change
agenda: Often project staff started a change initiative with a form of
"immanent critique" in which elements in the village culture, values, or
technology were upheld and then the gaps between the assumed ideals and
the extant reality were illuminated. In many areas where change was
introduced- - in thinking about gender roles and relations, leadership,
cooperation, even about the use of pesticides and fertilizers - - the gaps
between what was claimed to be true and what was actually happening,
were significant. These cleavages or gaps served as small
"epistemological crises" in MacIntyre's sense that the villagers'
traditions could not adequately bridge. At that point, the insiders'
tradition was forced to confront an alien tradition which often had
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compelling claims regarding how to better address the situation. The
new belief or practice was initially viewed as being over and against
their traditional position as a critique, a contradiction. Then,
through hermeneutic dialogue, change began to occur because the negation
had encouraged openness.
As touched upon briefly in Chapter 8, what is needed is a balance
in introducing negations and critique so that they serve the ends of
dialogue and, by extension, of development. In a manner similar to
introducing change itself, if there is too much incongruence or
dissonance between the change and the status quo, the change will likely
be resisted. In this case as well, too much critique undermines
dialogue. Critique must be incorporated into the "power with" strategy
so that it does not take the form of "power over" . How to strike the
balance between critique and safeguarding the conditions of dialogue is
a contextual matter. In Asia especially, where critique is such a
difficult undertaking, more research needs to be directed toward
understanding this dynamic tension more fully.
Change and the Process/Product Dimension
One of the major premises of this study has been that development
involves change, which means that the discourse that undergirds the
development process must be one that facilitates genuine and productive
change. Earlier in the present chapter, CHDD and TDD were compared
regarding how they frame the phenomenon of change. Throughout the study
the words "change" and "transformation" have been used more or less
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interchangeably. Strictly speaking, however, this is inappropriate: A
CHDD is a discourse of change, not transformation. For Gadamer, change
"always means that what is altered also remains the same and is held
onto" whereas transformation "means that something is suddenly and as a
whole something else, that this other transformed thing that it has
become is its true being, in comparison with which its earlier being is
ml" (1993
' P- HD. In Trapaing Chan few radical transformations took
place as a result of the CVDP project's work, for reasons described
above, but there were significant alterations and changes. CHDD was
effective in nurturing redefinition, re-application, re-appropriation,
^ rans ion
,
extension, and expansion rather than in bringing about
displacement, substitution, or transformation in Gadamer' s sense.
Hermeneutic understanding is a gradual process that ushers in
incremental change: the old is stretched, and takes new shape, but
remains in its essence. For that reason, the title of the present study
suggests there was both change and continuity in Trapaing Chan.
Several issues regarding change can be illuminated with new light
from having implemented the CVDP project in Trapaing Chan. First, as
underscored at earlier junctures, poverty is a constraint on people's
ability to undertake change. The researcher was continually struck by
the vulnerability of the villagers in Trapaing Chan. They are totally
at the mercy of the weather: One year there can be too much rain, which
floods and destroys their rice crop, and the next year too little rain
can scorch the earth and likewise destroy their rice. There are no
safety nets. Many people in the villagers are living on the edge.
Socially and politically, most villagers are marginalized and locked
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into a stultifying patrimomal relationship with wealthier and more
powerful members of society. These realities naturally dampen most
inclination to take risks in undertaking change because the costs
invariably seem too high-
-one way or the other, there is too much to
lose by failing. Consequently, at times the dialogue between the
villagers and the innovations the project introduced did not take place
in an ideal speech situation because of the external constraint of
poverty. This was a difficult cul-de-sac to break out of. The
difficulties posed by poverty itself in terms of constraining people's
ability to assess situations and to clearly articulate their self-
understanding (which are fundamental to the change process) is a rich
area for further research.
Second, in terms of a strategy for introducing change in a
traditional society, the project attempted to follow Goulet's (1981)
advice, described in Chapter 2, to first introduce change in the more
peripheral elements of the "existence rationality" of Trapaing Chan and
then gradually move toward the core, the most important and closely held
beliefs and practices. As a heuristic for introducing change
thoughtfully and sensitively, Goulet's advice was useful. However, at
times the core
-periphery distinction seemed obscure, even untenable,
because it was very difficult to separate peripheral from core values
when it came to the business of trying to introduce change in the
villagers' beliefs and practices. The "peripheral" aspects that were
targeted were not free-floating as Goulet appears to assume but
were anchored in a value base --the same value base as the core values
and practices. Part of the CHDD involved making prejudices explicit; in
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this process, it was very difficult to identify the prejudices
supporting peripheral values, beliefs, and practices without, at the
same time, addressing values, beliefs, and practices at the core. For
example, m dealing with family planning and training in the use of
condoms, it was difficult not to venture into considerations of the more
"core" areas of gender roles and relations. Similarly, in creating a
climate for change regarding dialogue and how villagers relate to each
other, it was impossible to avoid dealing with the more bedrock
dimensions of power and traditional leadership in the villages. The
point is that core and periphery are dialectically related and therefore
cannot be temporally separated in a change strategy. In the case of the
CVDP project, staff focused initially on the less central elements while
also making direct connections with the core aspects. Both dimensions
underwent change simultaneously, although perhaps the peripheral
elements changed faster.
Third, in the change literature Guskey (1986) queries if it is
better to change beliefs first and then hope that changes in practices
will follow, or if changes in practices should be encouraged first with
the expectation that changes in beliefs will emerge from that. In light
of how change took place in Trapaing Chan, this is a false antinomy.
The interlocking components of training, organization building, and
small project implementation coalesced to bring about change in beliefs
and practices more or less simultaneously. A small change in one led to
a small change in the other; a further change in the latter led to yet
other changes in the former, and so on. For example, the training in
participatory leadership appealed to the villagers, and they saw it
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When the KDC and PDCs
modelled successfully in the CVDP project itself
were formed, the villagers had many opportunities to practice the new
form of leadership
. when this was initially done successfully with the
guidance of the project, the villagers' belief in the value of
participatory leadership increased which, in turn, made them more
willing to further change their practice. To divorce beliefs from
practices is an abstraction because they too are dialectically related:
Practices are grounded in beliefs while beliefs are continually informed
by practices
.
Mediating oppositions such as these, and framing them in
dialectical terms appears to be an overriding theme of the present
study. This is not surprising given the importance of dialectic and
mediation in a CHDD
. One of the most important instances of mediation
on the project took place regarding process and product. The CVDP
project was designed as a project with a process orientation, a project
which, according to PACT, was undertaking "pure development". However,
over time (as described in Chapter 7) project staff came to see that,
like core and periphery, and beliefs and practices, process and product
are closely intertwined.
From a conceptual point of view, it is very difficult to
meaningfully separate process and product, much like it is difficult to
separate means from ends. What exactly is a process apart from its
product? The process must have die Sache
.
a subject matter, something
to "do" or to accomplish; otherwise it is an abstraction. Process and
product interpenetrate: Process without product in development is
demoralizing while product without process is unsustainable. There are
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at least two dimensions to this. First, the better the process, the
better are the products in a material sense. But, second, the process --
the forging of new development understandings, organization - building and
rehabilitation of leadership
-- are also important products in themselves
so that indeed "The process is the product.” Once the organizations
were in place in Trapsing Chan, their members needed to apply their
newly acquired understanding of group process, or of a new planning
technique for small project implementation. In this sense, the process
needed to be engaged in "doing" something-
-producing material products
like wells, latrines, cow banks, skill trainings, and so on.
A clear example of the intertwining of process and product was the
income generation projects implemented by the teachers, health workers,
and PDCs
. In some ways the agenda was a process one: to raise the
morale of members of these groups, to get them to work together around a
common goal, and to provide opportunities for them to plan, design, and
implement projects in ways that utilize the skills they had gained in
T3
. The process aspects of the groups working together to
conceptualize, design and implement the projects was exemplary but lack
of attention to the product side, the nuts-and-bolts business aspects,
undermined the process in the end in several instances. In May, 1994,
as it became apparent that several of the group income generation
projects were foundering, the researcher, during one of his monthly site
visits after leaving the project site full-time, observed:
Nothing breeds enthusiasm like success, and the lack of
success in some cases so far is indicative of the low
morale. It's a clear example of how process alone is not
enough. The process on all the projects was excellent in
starting up. But it reached a point where we could not
give the kind of technical input required. Our gap in
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expertise in this
(5/2-4/94)
regard is hurting the overall project.
Interestingly, the insufficient attention given to the product side of
project work at times might be traced back to the philosophy
undergirding a CHDD
. Bernstein (1983) observes that Gadamer obscures
the dialectical interplay between phronesis (practical wisdom) and
—
chne (techni cal know-how) by focusing too much on the former.
Gadamer, in other words, pays too little attention to the question,
'What are the techniques that can inform our praxis?" Sounding much
like Freire's celebrated theory-practice maxim, Bernstein observes,
techne without phronesis is blind, while phronesis without techne is
empty" (p. 161) . As the project continued during the two-year
extension, changes in emphasis were made so that the technical side
received greater attention.
Like many other oppositions encountered throughout the present
study, process and product are not airtight categories; consequently, it
is not productive to polarize them. This is not to say, however, that
at the philosophical level when planning a project, it makes no
difference whether one chooses to center the project around one or the
other. It makes a significant difference. Project planners need to
make a fundamental commitment to either a process - oriented project, in
which case the primary outputs will be of a process nature with the
recognition that sufficient attention must be given to products in order
for the process to succeed, or planners must commit to a product
-
oriented project where focus is on the material outputs with some
attention to process so that the products can emerge. In either case,
after making that fundamental commitment, project staff in their
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implementation will need to find the proper mix in emphasis to make the
project succeed. The prejudgments one has about process
-product and
development in general will guide the search for the appropriate mix. A
question for further research is whether the right mix between process
and produce is a temporal question, in terms of doing more product
-
focused work first to gain attention and trust, and then more process -
focused work later, or if over time the two emerge together at roughly
the same pace
.
CHDD and TDD: The Differences That Make a Difference
The launching pad of the present study was the inability of TDD to
address the development needs of people in underdeveloped countries, in
particular with regard to facilitating productive change. In Chapter 2
a de cons t ruct ion of TDD was undertaken with the aim of demonstrating,
from a philosophical point of view, how the positivist moorings of TDD
compromise its efficacy as a development discourse. Having articulated
CHDD as an alternative to TDD and having applied it in action, the major
differences can now be examined in a more informed manner.
Epistemology
In this study, the epistemological dimensions of development and
change have been explored: how people reach new understandings and
agreements in ways that are action-orienting for productive
developmental change. Development discourses are not free-floating but
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are shaped by their fundamental epistemological commitments. This is
nowhere clearer than when examining the underlying epistemological
orientations of TDD and CHDD
. The fundamental issue in hermeneutics is
also the core of the development problematic at the level of planning
and implementation: How are two distinct vocabularies, two different
sets of norms and conventions brought into productive relation with one
another? In TDD this question is obviated because of its adherence to
positivist theory- neutral observation language -
-both the language of the
outsider and insider are bleached of tradition and historicity, and are
recast in scientific, context-free language. In TDD outside specialists
enter the site, assess needs, implement projects, and leave. The local
people in effect are peripheral to the process; their self-
understandings have not been engaged and therefore have not undergone
change. In contrast to this, a CHDD maintains that only through others,
through difference mediated by dialogue, do we gain true knowledge of
ourselves. In the case of Trapaing Chan, the CVDP project was the foil
for the change in the self-understandings of the villagers.
The notion of linguisticality resides at the center of this
discussion. For Gadamer, human beings live in and through language;
therefore, to understand a language is to understand the mode of life
that language expresses. The crux is the Wittgensteinian question of
how one gets out of one's own language game and into another. For
Gadamer this takes place through dialogue, mediation, translation, and
fusion of horizons. The problem TDD encounters in this regard is that
its positivist epistemology allows into its circle of meaningfulness
only what is "brute data identifiable," what is empirically verifiable.
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This is fatal for development because social customs and practices are
partially constituted by ways of talking about them that are not brute
data identifiable. Consequently one must understand the language, the
underlying meanings, that constitute them. By conceiving of social
reality as consisting of brute data alone, TDD places people's actions
beyond the pale of interpretation, and therefore cannot engage social
realities constructed of intersubj ective and common meanings. For this
reason, most development projects defined by TDD focus on the provision
of material products and ignore the intersubj ective and linguistic
dimensions that are the bedrock of change. In CHDD
,
on the other hand,
common meanings are seen as the basis of community. Intersub D ective
meaning provides a common language to talk about social reality. The
difference between TDD and CHDD on this point underscores Apter's (1987)
observation in Chapter 1 that development should be framed in terms of
discourse rather than science. The CVDP project clearly exemplified
this shift.
The preceding differences between TDD and CHDD resonate
importantly in a consideration of the nature of truth and understanding.
In contrast to the positivist epistemology underlying TDD described in
Chapter 2
,
in a CHDD, as developed in previous chapters, reaching an
understanding is in effect to make whole, the unification of two parties
when they come to agreement, for example, between two different cultural
and philosophical traditions, two different ideas and experiences about
development. In the case of the project's work in Trapaing Chan,
reaching an understanding with the villagers clearly had the effect of
"making whole" rather than each party understanding each other's
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position in the conventional sense. In the CVDP project the concern was
not so much for project staff to understand the villagers (or vice
versa) but that they, with the villagers, should reach an understanding
between them. Meaning depended upon the input of both sides. This was
accomplished in several key areas in development through dialogue, which
was basically a process of joint concept-formation, of coming to mutual
understandings and forging common meanings. For Gadamer, every
conversation "creates" a common language, and when fusion of horizons is
reached, there is a fusion of "worlds". In the case of the CVDP
project, common meanings were created and worlds were fused during the
many months of dialogue and dialectic between insiders and outsiders in
Trapaing Chan, resulting in new understandings about development,
participation, sustainability, etc. that were foundational to
development praxis.
The key difference in this discussion between TDD and CHDD
resides in the former's quest for objectivity and the latter's striving
for " intersubjective validity". In the case of TDD the goal is
universal truths about development (theories, models, plans) that are
applicable to any culture or context while the goal of CHDD is to arrive
at interpretations and conclusions that are intersubj ectively valid for
people who share the same world at the same time and place in history.
In this sense, the development meanings and understandings reached in
Trapaing Chan were grounded and contextual. While the process, the
discourse, was one that has universal relevance, the particular
conclusions reached were rooted in the soil of rural Cambodia. The
dialogue and the constructed meanings and understandings it yielded may
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very well have taken on a different form with very different results in
another culture. Far from being debilitating, however, this development
relativism is the font of relevance, appropriateness, motivation, and
sustainability m development. In sharp contrast, TDD, by removing the
need to consult tradition as a source of knowledge, centers attention on
development plans and meanings that are abstract because they are
designed in relation to no particular context, or are irrelevant and
inappropriate because they were imported from a different development
context. The development "truths" that emerged through CHDD were
discursively established by the thinking and interaction of the players
in the development drama in Trapaing Chan and were therefore grounded
and relevant.
Society and Institutions
The epistemological differences between a CHDD and TDD have a
direct bearing on their respective views of society and social
institutions. According to the positivist social science undergirding
TDD, society is an objective phenomenon, an amalgam of ahistorical
forces that structure human behavior. Society is seen as comprised of
natural entities that have a separate existence of their own, and
operate according to a given set of laws independent of the intentions
of social actors who engage them. In effect, TDD reifies the social
institutions and customs of a society in the Marxian sense of giving
what are essentially the creations of people's own activity a separate,
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alien existence. The implication is that social order exists
independent of people's ideas.
This reification causes a narrowing of the horizons of possible
action by circumscribing the area within which one can act.
Consequently, there is little discussion or dialogue about principles,
ideals, and values, and little visioning of alternative possibilities--
all of which are all considered "metaphysical speculation". People
become passive in the face of objectified institutions that are external
to themselves. Contradictions and conflict are flattened out because
people are not encouraged to generate their own meanings, to extend
experience and knowledge, or to participate in evaluating the progress
of society. In TDD the interrelation of knowledge, will, and creativity
is lost because all phenomena are reduced to the rule of empirical
formulation. Therefore, by turning development into technical questions
of the best means to a pre- given end, TDD tends toward ideological
conservatism and maintenance of the status quo. The implications for
change, of course, are significant: While TDD has predictive value,
because it fails to see social processes and structures as historical
and rooted in a specific milieu, TDD cannot account for or guide social
change
.
The image of society in a CHDD stands clearly apart from the image
presented in TDD. In a CHDD, as noted briefly above, society and its
institutions are seen as humanly constructed and linguistically
mediated. ^ Therefore, to understand them one must understand the
4 It is in this sense that Escobar (1995) maintains that the Third
World "has been produced by the discourses and practices of development"
(p. 4) .
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CHDD stresses the
intersub j ective meanings that uphold them.
ty of social structures, processes, and meanings, and directs
attention to the possibilities of change immanent in society. m CHDD
people can emancipate themselves by conceiving and acting upon the
social order in new ways. change in society is possible but CHDD
opposes the notion of social engineering for changing social
institutions. Rather, social institutions are redesigned through
testing and examining them with reference to the self-understandings of
the social actors whose lives are to be affected. The underlying
assumption is that social institutions cannot be accounted for
separately from the interpretive understanding possessed by those who
already belong to them. Because social structures are linguistically
constructed, they can be discursively examined and communicatively
explored-
-and therein lies the basis of change.
As the CVDP project exemplified, in a CHDD it is basically a
changed self-understanding that has an effect in changing social
institutions and customs. Human beings are participants in the
reconstruction of social structures and collective meanings. In a CHDD
change is not brought about by an external "change agent" but through
mediation where new understandings and meanings about society and its
institutions and customs are discursively examined and agreed upon
through dialogue between insiders and outsiders. In the interactions
between outsiders and insiders, a new mutual language is forged which
includes new extensions and alternative conceptions about society and
the role of the individual within it. This is basically how tradition
over time comes to include increasing elements of "modernity" so that
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its nature is fundamentally changed. The many changes in self-
understanding
, interpersonal relations, and social institutions in
Trapaing Chan attested to the efficacy of CHDD as a discourse of change.
Insider/Outsider Relations
In TDD, because only those with adequate training can engage in
technical considerations of means to ends, development programs tend to
promote a cult of experts who engineer development solutions. The gap
between outsiders and insiders is significant, and the potential
benefits of the cultural and temporal distance in the hermeneutic sense
are not reaped. The distance in fact is destructive because it is based
upon power. The insiders themselves are basically peripheral to what
the development outsiders, the experts and technicians, do. As such,
development initiatives have often been one-sided and top-down.
In a CHDD, the relationship between insiders and outsiders takes
on a very different hue. Gadamer repeatedly decries the "exaggerated
authority" assumed by technical experts and, at one point, refers to the
"egoism of the specialist" (1977, p. 533) . In development terms Gadamer
rejects the notion of the development experts setting themselves up as
arbiters of what is useful, meaningful, or relevant because, in the
process, the knowledge of insiders is demeaned. Without the projection
of traditional ideas and prejudices into the hermeneutic circle, new
meanings and understandings cannot emerge in the hermeneutic encounter
between insider and outsider. According to Gadamer, what is needed is a
"change of consciousness" where specialists become mindful of the limits
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of their specialization. They then become ready to acknowledge
knowledge and experience that are very different from their technical
viewpoints and dispositions. "Science may produce experts," insists
Gadamer, "but hermeneutics does not" (1988, p. 30). In the CVDP project
insiders and outsiders were partners in dialogue, co-participants in the
construction of new development beliefs and practices
.
Participation and Empowerment
As amply developed to this point, in TDD participation and
empowerment of insiders are moot points owing to the objectifying and
power-driven nature of the positivist epistemology underlying the
discourse. In a CHDD
,
participation of the insiders in development (and
the empowerment which accrues in the process) is constitutive of the
process. A CHDD, with dialogue at its vertex, affirms the values of
people-centeredness and participation sine qua non . In contrast to TDD
which is motored by monologue and the one-way flow of power, CHDD
acknowledges that partnership in dialogue is the source of new
understanding. Without approaching the other respectfully as a "Thou,"
there can be no genuine interaction and participation, hence no
mediation, fusion of horizons, and mutually constructed development
meanings and understandings.
Without building the participation of insiders into the process,
development outsiders run the risk of imposing their ready-made
solutions and methods onto Third World communities. A CHDD, in
contrast, affirms that the results of dialogue -- the new understandings
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that are reached and eventually acted upon-
-are neither the exclusive
possession of the development outsider nor the insider, but are shared.
Consequently, terms such as donor/recipient and developer/developee do
not apply: Both sides give and receive in the hermeneutical encounter.
As the CVDP project demonstrated, from this interdependence emerges more
differentiated and grounded development understandings that are action-
orienting
. Development is thus a transactive process in which concerns
of power are subordinated to the desire for mutual benefit. CHDD
,
with
its affirmation of tradition and traditioned knowledge, its openness to
being instructed by the other, and the all-important role of dialogue,
is eminently empowering of Third World people, their cultures and
values
.
Conclusion: What is Development?
It would seem appropriate to conclude this long sojourn with a
brief summary of the meaning of development as defined by a CHDD. In
TDD, as amply noted, development is an exogenous process of engineering
solutions to the surface problems of underdevelopment; development is a
linear process of mimicry in the sense that Third World countries are
expected to progress through the same stages and to the same end- state
as countries in the West. Tradition inexorably moves toward
"modernity," which is cast in the image of the European West. The
belief is that, in making material inputs that change the environment,
somehow fundamental and lasting change takes place in the individuals
that comprise a particular society. Individuals and communities do not
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act, they are acted upon. They are largely mute observers rather than
partners in dialogue or co-participants in the forging of new meanings
and understandings about development. The notion of change itself is
reified and therefore alienating to the insiders.
In a CHDD
,
development resembles the process of Bilduna in
Gadamer's hermeneutics, an important concept but one that is difficult
to translate into English. Broadly speaking, Bilduna involves learning
how facts and events are to be appropriately integrated into one's own
life and self-understanding. Warnke (1987) characterizes Bilduna
variously as an openness to the constant possibility of developing one's
perspective or conceptual framework; a willingness to admit the
existence of better options; and an awareness that one's knowledge is
always open to refutation or modification from another point of view.
In short, Bildung is a process through which individuals and cultures
enter into a more widely defined community. Fusion of horizons is a
lofty goal, and is sometimes achieved, but often dialogue does not
entail a concrete agreement between participants. Bilduna implies that
the process is nevertheless significant insofar as participants have
learned to integrate a previously alien position into their own, and
have advanced to a more differentiated view of the matter at hand. As
such, development as defined by a CHDD is largely synonymous with
education. Conceived in this manner, development, by facilitating and
nurturing a contextual and collective Bilduna in communities, enables
those communities to continue to make "rational" progress toward
modernization. This is capacity-building in the strongest sense.
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As Gadamer reflected upon the world historical situation he
suggested that the key is to build solidarity, "authentic community, " by
discovering new commonplaces among diverse cultural traditions:
Just as we, in our overstimulated process of progress
of our technological civilization, are blind to stable,
unchanging elements in our social life together, so it
could be with the reawakening consciousness of solidarity
of a humanity that slowly begins to know itself as humanity,
for this means knowing that it belongs together for better
or for worse and that it has to solve the problem of its
life on this planet ... What is practice? I would like
to summarize: Practice is conducting oneself and acting
in solidarity. Solidarity, however, is the decisive
condition and basis of all social reason. (1981, pp . 86-7)
effect
,
Gadamer is articulating the challenge facing development.
How do outsiders and insiders hammer out new development meanings and
understandings? How are two disparate world-views and language games
brought into meaningful relation? How are the gaps in tradition and
experience between outsiders and insiders bridged in the process of
development? Critical hermeneutics as a discourse of development tries
to address these key dimensions of development. The differences between
CHDD and TDD are clear, and are summarized by Palmer with regard to how
understanding is reached: "The keys to understanding are not
manipulation and control but participation and openness, not knowledge
but experience, not methodology but dialectic" (1969, p. 215)
.
Widespread disillusionment with TDD has in recent years led to a
call by many development specialists for an "alternative development."
Willis Harman, for example, refers to an "emerging paradigm" of
development which moves away from purely technical analysis to include
the spiritual and the human- -a form of development that bridges the "two
cultures of science and the humanities" (1984, pp . 10-11). Several
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visions of an alternative development have been advanced in the past
decade, including participatory action research (PAR) (Fals-Borda,
1984), development as a "learning process" (Korten, 1980), and
development as "assisted self-reliance" (Uphoff
,
1988)
. Significantly,
all of these alternative visions of development have notable
similarities with a CHDD as implemented in Trapaing Chan, which suggests
that a CHDD can effectively serve as a discourse to make an alternative
development a reality. A CHDD grounds and pulls together into a
coherent philosophical framework the elements of an alternative
development (participation, dialogue, empowerment, sustainability) that
have been developed largely piecemeal and in isolation. The present
study has articulated the contours of a CHDD and is an initial attempt
to ground development in an informed interpretive framework. Further
refinements will doubtless be made as the CHDD is applied in other
development initiatives.
Trapaing Chan is still underdeveloped by some standards but it
does have functional development organizations at the khum and phum
levels, village - level projects that will require the continued
participation of many villagers, village structures and discourse-
practices that are more egalitarian and promote effective problem-
solving and the engendering of productive change, stronger linkages with
government and international development agencies, and a sizable portion
of the population who understand what development is and what is
required for it to continue to move forward in their villages. The
reason progress in development has been made in Trapaing Chan is perhaps
most cogently summarized by the sign above the entrance to the social
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care center along Highway 5, nearly 100 kilometers north of the school
m Udong mentioned at the beginning of this study. The sign reads:
"This facility is a cooperative project between UMF, the monks, and the
people of Trapaing Chan."
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